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We are for the end of work. 

Until we abolish the full automation of 
joyless jobs and are granted a universal 
income for our existenoe, we openly and 
flatly reject the huge amount of fhee 
work we do every day. I promise that, 
whereever my salary is lower than that 
of my male colleagues, I will leave the 
offioe earlier. If I use my social profiles 


C< 

n< 

I pro 

fksoia 
enjoy 
I will 



WITCH OUT! 

We don’t 
want to 
work Tor 
flree fbr 


anyone 

anymore. 

We are for the end of work. 

Until we abolish the full automation of 
joyless jobs and are granted a universal 
income for our existence, we openly and 
flatly reject the huge amount of fbee 
work we do every day. I promise that, 
whereever my salary is lower than that 
of my male colleagues, I will leave the 
office earlier. If I use my social profiles 
to promote the company where I work, 

I will make them pay the right amount. 

If they force me to smile forcefully, 

I will charge a muscle surcharge. 

I promise I will not respond to the 
boss’s demands outside the agreed 
working hours. If they ask me to bring 
coffee in a meeting, each of these 
will cost one euro as they do at the 
coffeeshop. I promise that every 
hour of care work done at home will 
correspond to one hour less work at the 
office, at the factory, on social media, or 
on the street. If the advertisement tries 
to convince me that the ironing board, 
makeup, dolls, and the supermarket are 
things that belong to me, I shall get 
them as presents. I promise that I will 
monetize the nap so that my rest will 
be well remunerated. 

I promise 

that for every whistle, stare, and grope 
on the street, a financial penalty will be 
issued, which will be accompanied by an 
official invoice. I promise that whenever 


my right to enjoy sex is denied, I will monetize 
my performance. If someone forces me to explain 
why he is doing violence against me or one 
of my sisters, he will be forced 

to pay a sum 
of“ money fbr 
the time I have 
to spend to 
compensate fbr 
the time he has 
not spent. 

I promise that every white racist, nationalist, and 
fascist will pay all that tenfold and will receive neither 
enjoyment nor children from my body. I promise 
I will use my white privilege to ally myself to black 
peopleand queer people of color, refusing the colonial 
practice of economic and emotional devaluation. 

I promise I will explain why today, all over the world, 
women and lgbtqi+ subjectivities want to strike, but 
for every hour I will ask for about thirty euros net. It 
is through this rejection, this refusal, this strike, this 
unavoidable process of unmasking and visibilization, 
that we will achieve what we are entitled to in the 
quickest way possible: overcoming work, overcoming 
the sexual division of labor, overcoming violence at 
work and, finally, the overcoming of economic violence 
that keeps us within violent relationships that we 
would never practice, if we only had the material 
conditions to choose. We want the redistribution 
of wealth; we want economic recognition for all the 
care work done; we want honest wages; we want paid 
vacations; we want welfare; we want to work less; we 
want the full automation of jobs without joy; we want 
to respect the machines that will free our time; we 
want to live and not survive; we want the end 
of patriarchal violence, we want a universal income. 

We want the 
moon: we are 


the 
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Abstract 

Common Intelligence 

by Emanuele Braga 
Abstract 

If the world is on fire it will not be an artificial intelligence that turns it off. What is needed is a 
Common Intelligence, a use of technology that can build a non-oppressed social body. 

What is beyond the apocalyptic singularity daughter of the anthropocene? What is beyond a 
technological drift that destroys energy resources? 

Social cooperation must be radically rethought and must distance itself from the modern project 
as an exasperation of control through the technical domain on nature and bios. 

We need to better understand how large-scale social cooperation is destroying the planet, 
creating economic inequalities, and the power of life and death along the lines of gender and 
race. 

The social cooperation that is destroying the planet and reproducing exploitation processes on 
multiple levels is inscribed in our bodies. We want to travel around the world with airplanes, 
have a big car, devote so much attention to the luminous screens of our social devices, we want 
these techniques of construction of social cooperation. But these same techniques control us, 
impoverish us, make us sad and fire the amazon. This ontological contradiction is interesting to 
me. Why do we value what oppresses us? 

This paper will follow an unconventional methodology: it aims to be an exercise in sharing 
questions and references, I will try to define the boundaries of a struggle and to identify its 
possible alliances. 


What do we value? 

Talking about value is not just an issue of money, finance, logistics, work automation and the 
cost of living ... Talking about value also means talking about what interests us. It is a question 
of body and subjectivity. Something acquires a value that we are willing to pay, only starting 
from the fact that we want it. We are willing to pay to realize ourselves, to build our future, to 
escape from our anxieties and fears, to satisfy our needs. In this sense, a question to start with 
is how does our desire work? 

Pierre Klossowski in 1970 writes La monnaie vivante (The Living Currency) and makes an 
important reading of the relationship between sexuality and capitalism. In short, he puts the 
theory of value in direct relation to the theory of desire. Foucault will write a letter to Klossowski 
in which he greets the manuscript as the most important text of the 20th century. In reading this 


text are these questions: what do we value? Why are we willing to work, to struggle and make 
all the sacrifices we make? And why is the value we give to things a social experience? That is 
to say, why does the desire to do something, give importance to something, define an economy, 
a circulation of values? But above all, why do those who acquire value are objects, needs, 
hopes, future scenarios, political projects, or an equivalent as abstract as that of money? Why in 
the face of the need to satisfy our impulses, which are different, amoral, libidinal, inconsistent, 
non-negotiable, do we construct objects, social architectures, fantasies of every kind in which 
we identify ourselves? 

Klossowski says that each of us is made up of a multiplicity of impulses that we cannot keep 
together. These impulses are contradictory and changeable, so instead of satisfying them we 
create ghosts, fictitious identities, to which we dedicate our whole life to satisfy. Instead of 
satisfying the multiplicity of our impulses, we build phantoms or fantasies, which we later wish to 
achieve. 

A blind faith in technology 

Imagination always creates a debt, says Klossowski. The concept of fantasy, phantasm, fiction 
is directly connected to the concept of debt. We invest in an object the expectation of what we 
do not have. Capitalism, which is not stupid, transforms desire into induced needs. We thus find 
ourselves wishing for a series of things to which we will dedicate our whole life, like a job, a 
series of objects and lifestyles that we cannot do without having or achieving. This imaginative 
force, this collective production of ghosts / fictions and the circulation of desire is what creates 
an enormous debt, to which we dedicate all our life and that of future generations to repay. And 
that's why we love, we want a good job, beautiful cars and beautiful women, being famous, 
social fictions that bind us and suddenly become undisputed social needs. 

Even Maurizio Lazzarato in La fabbrica dell'uomo indebitato, describes the debt as a permanent 
anthropological situation that defines the existence of the post-Fordist person. The imperative of 
having to repay a debt in order to be able to be successful, and the production of subjectivity 
that derives from it, in hindsight, has its roots more in religion than in secular political economy: 
"Forgive us our debts as we forgive our debtors ”. In the Our Father (Lord’s prayer), the most 
important Christian prayer, salvation is invoked in proportion to our ability to repay debts. And, 
again as Lazzarato points out, in German there is only one word to define both guilt and debt: 
“Schuld”. 

In modernist design, while fantasy creates a debt to the real, technology shows how to 
implement it. In short, capitalism transforms desire into the naturalization of certain needs, and 
need transforms desire into a functional program. This is how we move from a series of non- 
negotiable impulses to a functional program that defines what is useful to do. 

For this reason, there is no opposition between faith, trust, cooperation and technology. It is 
necessary to have faith and to cooperate (to obey the same protocols) to implement the 
program. In the modernist project faith in a collective project that must be realized goes hand in 
hand with the social algorithms we need to implement it. 

In The Question Concerning Technology in China: An Essay in Cosmotechnics, 
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Yuk Hui places Western thought at the end of the path undertaken with the Enlightenment 
project, characterized by the invention of the role of science and technology as opposed to that 
of nature. Mathematics and technique are the place where humanity can dominate / defend / 
control and rationalize the bios. The project is about to finish, in his opinion, because humanity 
at the end of this program dissolves in the technical aspects. Humanity realizes that it is nothing 
more than an algorithm and that around it there are much faster and much more powerful 
algorithms, which it will no longer be able to control. The Enlightenment project of determining 
nature through science leads to the predominance of technical singularity. 

Yuval Noah Harari in Homus Deus states that we are at a crossroads between Techno- 
Humanism and Dataism. In the first scenario, we try to broaden the perceptive boundaries of the 
human species, increasing horizons through technological control. Dataism, on the other hand, 
is the religion to come, in which organic algorithms will dissolve in the flow of digital data and 
processors. 

Everything suggests that if in the past fantasy gave meaning to things and their functioning, now 
technology can transform every fantasy into reality and everything has lost its meaning. 

But are we so sure that the dichotomy between bodies, relational fabric, organic unity on the 
one hand, and technology, datification and artificial intelligence on the other, is so clear? 

Social cooperation is a techno-fiction 

Matteo Pasquinelli in 3000 Years of Algorithmic Rituals: The Emergence of Ai from the 
computation of Space recalls the image of the Agnicayana Indian rituals where the God shatters 
into pieces. The ritual consisted of the spatial reconstruction of the fragmented body of the God. 
The algorithm is this procedure in which the spatial division into units of measurement is 
ritualized. It is not unlike the first Artificial Intelligence prototypes in which a machine transforms 
space into processable units. This is the case of Perceptron (Frank Rosenblatt), the first artificial 
intelligence prototype to translate a real image into computable patterns. 

I am in the Salt Museum of Trapani in Sicily and a guide explains to me how the extraction of 
salt from seawater worked for centuries. Until fifty years ago, workers worked hard in the sun 
singing all day to remove salt clods from the soil of the tanks and transport them to the drying 
areas. They sang together a song that had the function of counting the baskets of salt. At the 
same time, the singing kept the rhythm of the gathering action and each refrain progressively 
declared how many baskets were filled with salt. The chief supervisor, when he heard an entire 
round of verse ending, knew that 24 buckets had been harvested and marked an extra notch on 
a leather strap tied to his belly. In this way, at the end of the day, the piece rate was calculated, 
that is proportional to the amount of salt collected. The salary was distributed equally among all 
the workers in the group, because the value produced was the result of a cooperative work. The 
more we sweated at the same time, the more we earned at the end of the day. This is an 
example of how a pre-industrial algorithm defines a production process and how singing can be 
its calculation tool and, finally, how the story is rich in different patterns of attribution of the value 
produced. Social cooperation has always invented algorithms that transform the workforce into 


informational data and value units. The repetition of these protocols is a ritual that attributes and 
distributes linguistic values and meanings. In the Roman Empire, salt was used as a currency to 
pay for work and the word (from the Latin salis = sale) Salary as a pay of labor seems to derive 
from these rituals. 

I'm sitting in a room full of people and Paul B. Preciado starts a conference in an art center in 
Milan, and says that first of all he wants to ask us a question: what's the matter? What's going 
on? What is happening is that necro-capitalism is implementing through technology a definition 
program of the bios and does so by trying to define the concept of nature, as a fiction-politics of 
domination.lt refers to the definition of the concept of gender difference, the definition, the 
restriction, the simplification of what a man is and what a woman is, and the control over 
reproduction exemplifies the various processes of individuation that operates the techno-fiction 
policy. For Preciado, we have all always been built by technologies as subjects. The political 
action we must take is to become aware of what techno-political fictions we are constituted. 

This is the point. And in this opening there is the possibility of building new alliances and 
assemblages. 

Science is the new ideology, science is the new religion. Because science through the definition 
of a program, selects the fantasies in which to believe, and consequently the economy of our 
desire. 

The oppressed is always under the carpet 

Another important aspect of this construction of the fiction domain is the process of invisibility of 
the oppressed. 

Why doesn't it work that Marilyn Monroe is a slave? Klossowski asks himself. Because Marilyn 
sells the simulacrum of the female to be desired. Marylin sells her body and cannot sell that 
anything else, as a fictional construction, transformed by Hollywood industry into a normalizing 
need for millions of spectators. The point is that it would not work in the same way if the truth 
were revealed, it would not be the same charm if it were treated as a slave. 

In 2019, Italian feminists launched the demonstration on 8 March, focusing on the concept of 
strike from unpaid care work and free labor. I know to be hired as a saleswoman / caregiver / 
housewife / mother / teacher / scholar... because the construction of my body produces the 
political fiction of the charming / nurturing / submissive / intelligent woman ..., I know what that I 
am obliged to do, but for which I am not paid, it is this work of socially useful care. And this care 
work is invisible, unpaid, unrecognized. This implicit pact of oppression constructs this political 
fiction that produces recognized but unpaid value. And it does not matter that it is also crossed 
by rebellion, struggle, resistance and conflict. If you don't give me a smile I'll quit. 

In a similar way, Preciado creates the concept of techno-patriarchal baroque: "the result of the 
exercise of politics conceived as the sovereignty of a single body over the totality of the planet". 
Baroque as the aesthetics of colonization, the baroque that hides the process of oppression and 
dispossession. The Baroque is the excess of "gold to show" to hide the oppressed. 

This process of extracting value from reproductive aspects not recognized as "commonly 
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understood work" has become for many commentators the true figure of our time. In other 
words, traditional capitalism has turned into biocapitalism, that is, into a process of 
financialization of social reproduction. And for the most part, a social reproduction normalized by 
a techno-political exercise that makes the oppression invisible in favor of a bright oiled, and 
techno-futuristic baroque aesthetic. 

In Art After Money Money After Art, Max Haiven analyzes a similar process of financialization in 
artistic production. Contemporary artists are mostly slaves (low paid) at work to create 
simulacra, or objects that feed techno-political fictions. In the same way, the attitude to produce 
fictions and artistic narratives has spread within the society that needs more and more of a 
continuous creative information flow. As Gregory Sholette describes well with the concept of 
Dark Matter, the artistic-creative production in the contemporary world has a huge in-visible, 
non-visible weight, similar to the dark matter of which most of the universe is made, which 
reproduces the social body daily. The processes of financialization of art tend to capitalize on 
this value in the listing of few artists, treated as visible and glittering stars in the firmament, but 
which, on closer inspection, acquire value due to the continuous work of cultural production 
dispersed in society. Contemporary society makes us want to be creative, we cannot fail to be 
creative (Paolo Virno, Grammar of the moltitude), but this work of normative subjectification is 
not paid and, consequently, for a process of financialization, the value of this social function is 
expropriated and valued in a few luxury circuits. Again the baroque gold that hides new forms of 
oppression. 

What has to be done? 

For the avoidance of doubt, I believe it is impossible to leave the world, that is to say, to exit 
from techno-political social cooperation. 

Preciado says that to reject the baroque techno patriarchy, that is to reject the power of life and 
death exercised by the sovereignty of a single body over the totality of the planet, it is necessary 
to "open the pill, decode the technologies that produce the political fictions that we believe to 
be”. We need to open the black box in which it is written how we were programmed and 
constructed as subjects. 

In other words, we must disidentify from the baroque normative financialization processes. We 
must assemble new common fictions, reprogram ourselves differently. We must build body. But 
the construction of a fiction of another body is slow. 

How can we embody this process of hacking the oppressed subject? How to give body to a 
Common intelligence? 

Klossowski commenting on the work of Sade and Fourier says that what is monetized is the 
value that social fictions create, money finally is nothing but ghost traffic. To get out of this type 
of trade, it is necessary to create other societies (and other circuits of value. For the first, they 
are the society of friends of crime while, for Fourier, the architecture of the Harmony Society. 
Although in a different way, for both the treatment has a common trait: it is necessary to control 
in a communal way how the desire turns into need, it is necessary to empty the ghost. 

The common trait of these cited cases is that the point of attack is in the technical construction 
of a body, a techno-political, architectural construction, a heretical, conflictual, sick, shapeless 
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body, depraved, undermined and therefore resistant to patriarchy but, at the same time 
constituent, revolutionary movement. 

The concept that we have developed within the Commons movement starting from Italian 
movements has many features in common with this type of political analysis. The point is 
undoubtedly to conceive a form of common management of resources, both energy and data, 
capable of hacking monopolies (the unique body of the natural ruler). 

Developing this program better, we realized that on one hand the common could only be an on 
going process: the commons are not already "given in kind" but are a "commoning" process: it 
was not a question of finding another utopian model, but to be within a constituent process. 
Common Intelligence could not have an architecture, a static form, but an architecture of a 
process that modifies itself over time and in conflict. 

I therefore believe that a Common Intelligence means to understand in a single movement the 
stakes of autonomy with that of automation. On the one hand, we do not want to give up the 
steering wheel (or womb) to an artificial intelligence, as much as we cannot think of not being 
techno-political subjects. The real question that is pressing on the contemporary is how the self¬ 
organization of non-normed bodies can technically automate social cooperation. 

In my experience of self-organization of artists and groups of activists that make up the Macao 
assembly in Milan, of which I am a part, this point was the field in my opinion most dense with 
experimentation. 

First we tried to work on the governance protocols of the assembly and of the self-organization 
processes. We worked on the rules of accessibility to decision-making processes, on the 
relationship between centralization and decentralization, on the ways in which rules can be 
modified, on how to manage conflict or recognition with the authorities that are outside the 
organization, on how to interface our system with other systems. 

In short, we have tried to give answers to questions that are more or less shared in between 
countless other self-organized groups of people. 

With the Commoncoin project we then put the issue of value at the center. Commoncoin is a 
pattern of attribution and distribution of heretical value that regulates internal cooperation within 
the organization. Commoncoin is also a digital currency that uses a technological protocol to be 
able to transact money, but it is above all a self-organized algorithm that is constantly being 
discussed, which defines the value we give to our resources. 

By designing this algorithm, which is nothing more than an automated protocol of economic 
behavior, the assembly decided to create a euro fund to be redistributed equally among the 
members as income, regardless of how you decide to spend your time. This decision was 
politically deeply felt and discussed. And it has strongly disconnected the quality of time spent 
by the money received in return. No time is invested in the organization to make money 
because the money that the organization collects are no longer proportionally distributed to what 
works. To demonstrate membership in social cooperation in the organization, members can 
invent unconventional attributions of value. 

For example, a member can tell the community that it believes it has produced social value by 
participating in queer meetings, dedicating itself to a friendship, participating in a political 
demonstration, being an asylum seeker, as much as having performed more managerial tasks. 

In this way, a monster organization is created in which common intelligence values idleness, the 
fact of having suffered for the tortures just suffered in Libya, listening to other passing 


committees, as well as the skill of an artist, of a programmer and to those who take care of 
throwing out the garbage when the concert is over. Because people want to understand (even in 
the conflict) what is important for another, we agree to redistribute an equal income that allows 
us to take this time of cooperation and complicity. It is a radical finance project, because the 
currency itself is emptied of value, rather it becomes the gateway to discover what is really 
important. Let's try to control in a communal way how the desire turns into need, to empty the 
ghost by triggering algorithms of the common. 

Conclusion 

Our social life is a techno-political subject. Society has always organized itself around body 
building techniques. What we value and we desire has always been linked to a fictional 
construction technology. The protocols that govern these organizations are social algorithms, as 
they automate protocols of cooperative behavior. The techniques of patriarchal domination, in 
which a sovereign decides which type of body has the right to life and death determines 
(standardizes) the economy of desire within social cooperation. To regulate the economy of 
desire means to limit the field of fictions to which we can give value. To regulate a given 
circulation of values, a techno-political financialization is established through the invisibility of 
the oppressed and a social division of labor. The field of greatest invisibility and current 
financialization is social reproduction and care work. The oppressed is who wants another 
fiction. The oppressed is transsexual, homosexual, migrant, precarious, air and mineral 
resources, intensive farm animals, agricultural monocultures and burning forests. 

There is no neutral Artificial Intelligence, a Biotechnological project or a Social Network to which 
to entrust the construction of our bodies and energy resources. The technologies of the domain 
show reassuring luminous screens to hide and render invisible the oppression. 

Common intelligence always starts from recognizing the way we are built and from a process of 
disidentification. It represents our ability to create transversal alliances to build our techno¬ 
political body. Common intelligence automates autonomy, it is the constituent space of non- 
standardized algorithms, in which the circulation of desire is self-organized. 
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COMMONCOIN 

LA SFIDA DELLA MONETA DEL COMUNE E 
DELL’ISTITUZIONE FINANZIARIA DEL COMUNE 

Dl EFFIMERA 

La sfida della Moneta del comune e dell’istituzione finanziaria del comune: quali 
alternative reali? 

Un primo laboratorio di discussione awiato da Effimera 
Report del Convegno del 21- 22 giugno - Milano - Macao 


SEMINARI 

COMMONCOIN 

FARE PUBBLICI 

69.300 ORE 

EXPOWHAT 
ARTE E FOLLIA 

AB-STRIKE 
IS THIS WORKING? 
PIATTAFORME DEL CAPITALE 


Una discussione aperta, a volte concitata ma sempre diretta al punto, 
approfondita e soprattutto qualificata. Questi alcuni aggettivi per definire il 
Convegno di Milano dedicato alia Moneta del comune al quale hanno 
partecipato alcune delle migliori teste pensanti sull’argomento: da Christian 
Marazzi a Carlo Vercellone, da Massimo Amato a Stefano Lucarelli, da Tiziana 
Terranova ad Andrea Fumagalli, da Giorgio Griziotti a Marco Giustini, da 
Emanuele Braga a Jaromil, da Marco Sachy a Diego Weisz. 

Abbiamo cominciato dagli aspetti reali del problema e dalle esperienze 
concrete, cioe dalla praxis. 

Massimo Amato ha presentato il modello delle “camere di compensazioni dal 
basso”. L’esperimento, awiato a Nantes (con la creazione della moneta locale- 
complementare di ispirazione keynesiana “Sonantes”), ha cercato di renderlo 
praticabile, incontrando pero notevoli difficolta per ragioni politiche, sino al 
fallimento di fatto. Nell’esposizione si e fatto notare come I’intendimento della 
sperimentazione fosse quello di non far incagliare la moneta nelle mani di 
alcuno, disincentivando cioe i processi di accumulazione: la moneta deve 
passare di mano in mano e quando ha finito il suo percorso ritornare al niente 
(viene dal nulla e al nulla torna). 

Jaromil e Marco Sachy hanno presentato il progetto D- cent, evidenziando 
come sia importante discutere dell’architettura e del design di una eventuale 
nuova Moneta del comune partendo dal presupposto che non esiste nessuna 
technicality che possa dirsi sganciata dal significato e dal progetto politico e 
viceversa: la vicenda BTC lo conferma e lo dimostra. In particolare, I’intervento 
si e soffermato a segnalare che cosa tenere buono dell’esempio delle 
cryptomonete, cioe: proof of work, autenticazione, circolazione. Di questi tre 
aspetti, il primo va lasciato alia decisione “politica” della comunita che utilizza la 
moneta, mentre gli ultimi due possono risultare automatizzati dall’algoritmo. 

Giorgio Griziotti, partendo proprio dalla non neutrality della tecnica, ha 
sottolineato come gli esperimenti di monete alternative in Francia (per esempio, 
Tolosa) non siano in grado di rappresentare una vera e propria alternativa ai 
circuiti monetari-finanziari capitalistici. Non solo: I’evoluzione di alcune tipologie 
di cryptomonete che sono nate nell’alveo dei movimenti hacker di stampo 
“anarco-capitalista” (come il Darkcoin) presentano elevati livelli di ambiguita che 
non possono essere taciuti. 
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Marco Giustini ha ricordato il modello della Faz (Financial Autonomous Zone) 
con riferimento agli scritti di Domenico De Simone e sottolineato la necessity di 
introdurre tassi d’interessi negativi sulla detenzione della Moneta del comune 
cosi da scongiurare I’accumulazione. Inoltre, e necessario che tale moneta 
venga istituita con lo scopo di pagare un reddito di base a coloro che fanno 
parte della rete che la costituisce. 

Emanuele Braga e Diego Weisz hanno introdotto cio che e stato poi oggetto 
della discussione del giorno successivo, ovvero I’implementazione concreta di 
una moneta che sulla base del modello delle camere di compensazione possa 
agevolare la crescita di forme di auto-produzione culturale in grado di 
sviluppare rete. 

Tiziana Terranova, che ha condotto e moderato questa prima parte della 
discussione, partendo proprio dal nesso tra arte e moneta alternativa, ha 
allargato lo sguardo sul dibattito che si e sviluppato negli ultimi mesi in Europa, 
a partire dall’incontro di Amsterdam di aprile e al recente incontro di Stoccarda, 
dove ha avuto modo di entrare in contatto con il progetto finlandese Robin 
Hood. Si tratta di un hedge fund del “precariato”, che usa con successo un 
algoritmo che “parassitizza” mimeticamente i comportamenti degli operatori di 
borsa ri-succhiando plusvalore, ma che cerca anche di immaginare come una 
istituzione finanziaria del comune (gestita secondo i modi della cooperazione 
sociale e diretta a finanziare il Commonfare) possa funzionare. 

II dibattito si e concentrato prevalentemente sulle suggestioni di Massimo 
Amato relativo alle camere di compensazione con interventi di Stefano 
Lucarelli, Tiziana Terranova, Marco Giustini e altri. 

II secondo momento di discussione (moderato e condotto da Stefano Lucarelli) 
ha affrontato il tema della Moneta del comune da un punto di vista piu teorico, 
cercando di tenere conto dei nodi problematici e delle criticita delle esperienze 
trattate (camere di compensazione, circuiti commerciali alternativi, 
criptomonete, Robin Hood, Scec, Sardex, Wir, Tolosa, Catalunja...). 

Tre gli interventi programmati: Christian Marazzi, Carlo Vercellone, Andrea 
Fumagalli. 

Christian Marazzi ha ricordato il ruolo centrale della moneta come mezzo di 
finanziamento e non solo di scambio. La moneta capitalistica - quella “cattiva” 
contro la quale ci battiamo per sostituirla con quella “buona” (la Moneta del 
comune) - e espressione dei rapporti di sfruttamento del capitale sul lavoro. 
Occorre ricordare, infatti, che le monete che operano nella fase della sola 
circolazione esistono da piu di qualche decennio, con forti elementi di ambiguita 
e di strumentalizzazione anche da parte delle destre sociali. In secondo luogo, 
se si parla di “Moneta del comune” occorre definire che cosa si intende per 
“comune” (tema che e stato ripreso da Carlo Vercellone che ha affermato la 
necessity di declinare il concetto di “comune” al singolare per non confonderlo 
con i “beni comuni”). L’invito e a “contestualizzare” bene, per evitare di 
innamorarsi troppo di forme monetarie che rischiano di essere esercizi di esodo 
localised dall’impero della moneta ufficiale, ripiegando su formulazioni troppo 
semplici, per quanto fascinose. In terzo luogo, per definire una Moneta del 
comune che apre a una prospettiva post-capitalistica, occorre recuperare dalla 
pratica femminista il concetto di “riproduzione” (salute, istruzione, cura, ...), 
perche obiettivo della Moneta del comune e riconoscere e remunerare la 
riproduzione che e oggi la base del processo di valorizzazione, quella 
riproduzione che oggi e espropriata dal capitale. Si tratta insomma soprattutto di 
porre il tema dei commons dal punto di vista dei soggetti che lo vogliono 
costruire. Su questa declinazione Marazzi ha ipotizzato la possibile 
articolazione di un “Manifesto della Moneta del comune”. 

Carlo Vercellone ha richiamato alcune categorie di origine marxiana relative alia 
moneta come capitale, finalizzata all’accumulazione, e alia moneta come 
merce, finalizzata alia circolazione. Su questo punto (riprendendo la critica di 


Marazzi a certe letture ortodosse di Marx dove tale distinzione appare 
inesistente), si misurano le ambiguita delle attuali monete digitali o 
complementari. Spesso, le monete complementari si collocano all’interno di un 
circuito “merce-denaro-merce” (esempio, Wir, Scec, Sardex, pur con le 
differenze dovute). Le criptomonete invece svolgono la funzione di riserve di 
valore, dal momento che possono essere accumulate e tesaurizzate. Se si 
vuole invece pensare a “una Moneta del comune” occorre piuttosto puntare alia 
moneta come “mezzo di finanziamento”, ovvero alia “moneta credito”. Cio 
implica che una Moneta del comune e in primo luogo una moneta slegata dalla 
circolazione della merce - sia esso consumo o fra imprese. E perche cio possa 
avvenire, questa moneta deve finanziare in modo diretto, senza intermediari, 
forme di reddito sociale garantito RSG (o reddito di base incondizionato), che e 
una forma di investimento della cooperazione sociale alia base del comune. II 
RSG deve quindi essere inteso come reddito primario, diretta remunerazione di 
quel “comune” che e alia base oggi dell’accumulazione capitalistica, che viene 
espropriata dalle forme di comando del capitale finanziarizzato. Ne consegue 
che la Moneta del comune deve come minimo avere i seguenti requisiti: 
individuale, non accumulabile (moneta “fondente”, interessi negativi), 
remunerazione diretta di RSG e non finalizzata a fluidificare I’attivita di 
circolazione e realizzazione. 

Andrea Fumagalli ha ricordato che la moneta e uno strumento e che quindi le 
modalita della sua emissione, gli aspetti tecno-politici e la sua forma devono 
essere funzionali non a essa stessa ma agli obiettivi che si pone. Lo sviluppo di 
esperienze di monete alternative nel corso dell’ultimo secolo (dalla Germania 
anni ’30 all’Argentina della crisi del 2000) sono spesso forme di reazione a 
situazione di crisi (vedi Weimar negli anni ’20 o I’Argentina di fine secolo) 
oppure hanno avuto successo laddove consentivano scambi non del tutto 
permessi dall’economia legale tradizionale (Bitcoin e Darkcoin). Dobbiamo 
invece pensare alia Moneta del comune come strumento tattico di azione, in 
grado di poter sviluppare forme di “contropotere finanziario”. Una Moneta del 
comune deve quindi essere quindi collegata alia esistenza di una cooperazione 
sociale alternativa che ne e la base. Numerosi sono gia oggi gli esempi di 
produzione di “comune”, anche se frammentati. II “comune” preesiste alia 
produzione di “beni comuni”. In linea con Vercellone, i due termini non devono 
essere accomunati. Una Moneta del comune e dunque in primo luogo 
finanziamento e remunerazione del lavoro vivo che sta alia base della 
cooperazione e dello stesso “comune”. E’ quindi remunerazione di un reddito 
primario, quale e il RSG (reddito di base incondizionato). Ma a tal fine, e 
necessario che si definisca un circuito finanziario alternative, che preveda un 
istituzione finanziaria del comune, in grado di emettere la “Moneta del comune”, 
come moneta “ex nihilo”, cioe moneta di nuova creazione, che rappresenti 
potere d’acquisto da spendere in primo luogo nei servizi sociali (tessera del 
trasporto, servizi sanitari e di istruzione, ad esempio), all’interno di un circuito di 
valorizzazione che sia finalizzato alia produzione di valore d’uso e non di 
scambio, produzione dell’uomo per I’uomo, non mercificabile e non sussumibile 
dal capitale. Tale problematica pone la questione del rapporto con le istituzioni 
dominanti, in quanto contro-istituzione. Perche le esperienze di 
autorganizzazione (Macao, Ri-Maflow, Spazio di Mutuo Soccorso, e altre 
esperienze milanesi, I’elenco sarebbe lungo...) sono gia esse stesse forme di 
istituzioni del comune. 

Stefano Lucarelli sottolinea la necessity di ripensare il concetto di finanziamento 
e il concetto di moneta al di fuori di un contesto capitalistico. La moneta-credito 
che serba in se il carattere di 

comando-monetario presuppone rapporti di debito e credito che non si 
chiudono. In tal senso -come ha ribadito Massimo Amato - il capitalismo si 
caratterizza a partire da una confusione fra cio che e credito e cio che e 
moneta. II principio del Clearing non e concepito per istituire un circuito M-D-M, 
ma per far si che la moneta sia spesa, non sia accumulata, e laddove non sia 
spesa sia esplicitamente impiegata per investimenti improntati a bisogni 



collettivi. In tal senso il RSG pud essere concepito come un investimento (una 
prospettiva questa su cui Carlo Vercellone e Massimo Amato individuano una 
possibile convergenza). 

II dibattito ha ripreso i temi del rapporto tra moneta-credito e moneta-merce, 
ovvero tra moneta che finanzia una produzione “altra” e moneta che ha funzioni 
piu “commerciali”, di scambio. Si registra comunque una convergenza sul fatto 
che non e pensabile una Moneta del comune sganciata da un reddito di base, 
come remunerazione del lavoro che oggi, non essendo certificate, prende le 
forme del lavoro di schiavitu (pardon, volontario). In questo ambito, occorre 
anche ripensare come coniugare un circuito monetario con gli strumenti della 
camera di compensazione. 

Domenica mattina, il terzo momento di discussione ha avuto come filo 
conduttore I’analisi di come realizzare in concreto un esperimento di Moneta del 
comune, partendo da una realta di produzione di “comune” gia esistente. 
Emanuele Braga e Diego Weisz hanno presentato un progetto, delimitando il 
terreno di sperimentazione: si fa riferimento alia filiera dell’autoproduzione 
culturale dei teatri occupati (da Milano a Venezia alia Sicilia, passando per 
Roma e Napoli). Ogni nodo territoriale di questa filiera potrebbe espandersi 
oltre la propria realta specifica sino a coinvolgere altre esperienze di 
autorganizzazione gia esistenti nel proprio territorio. In tal modo si legano 
esperienze trans-locali (per usare un’espressione di Marazzi) lungo I’asse 
verticale di una filiera produttiva con esperienze locali che si estendono invece 
orizzontalmente. Sono stati poi presentati i nodi problematic! da affrontare: 
esistenza di una base di cooperazione sociale, processi di soggettivazione, 
modalita di pagamento con la nuova moneta, tempistiche e modalita di 
emissione. 

Su suggerimento di Jaromil, e stato istituito un pad collettivo in cui si sono state 
definite le parole chiave che verranno discusse e risolte: 

proof of work —>proof of life 

rapporto sociale - reddito sociale garantito—► legato alia semplice appartenenza 
alia rete: va individuata una connessione tra il volume delle produzioni e la 
redistribuzione in termini di share. In questo senso si introduce il concetto di 
finanziamentoD importanza delle filiere alimentari: Gas, Gap, Des... 

rapporti di propriety 

macchine 

ambito di circolazione 
governance della moneta e sue regole 
architettura e design della Moneta del comune 
autenticazione, funzione di protezione 

Su questi punti, come ha suggerito Jaromil, sarebbe auspicabile la 
compilazione di un manuale (piu che di un Manifesto) della Moneta del comune. 

E stato poi posto il tema della mappatura, ovvero della necessity di creare un 
network in cui le realta interessate al progetto esprimano i loro bisogni, cosi da 
costituire una piattaforma della domanda di lavoro, che pud essere poi 
remunerato con la Moneta del comune. 

Infine, si pone I’esigenza di studiare anche una seconda piattaforma tecno- 
politica per gestire I’emissione e la regolamentazione della Moneta del comune. 


► mappatura dei soggetti e della circolazione 

► manuale d’uso / policy 

► design /comunicazione 

A tal fine, verranno calendarizzati appuntamenti specifici su questi tre aspetti, a 
settembre. Nel frattempo, si mettera in pista un sito on line (verra fatta una 
proposta da Macao), al cui interno ci sara un forum di discussione, raccolta di 
materiali preparatori, mappature, eccetera. 

II sito si chiamera “monetadelcomune.it”. 

La moneta che dal progetto scaturira si chiamera Commoncoin. 

A breve, su questo blog e sul sito di Macao, i video degli interventi e del 
dibattito che si e svolto nelle due giornate milanesi. Stay tuned! 


Sono stati quindi istituiti tre gruppi di lavoro: 


Antonio Negri 

Notes on the 
Abstract Strike 
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In the most recent sermons on the inescapable 
power of capital, we hear increasing praise for 
the dominance of the alogorithm. But what is 
this algorithm? It is nothing but another 
machine, born of the cooperation of workers, and 
one that the boss then places on a level above 
this same cooperation. The algorithm is, as Marx 
used to say, a machine that runs where there has 
been a strike, where there has been resistance or 
a rupture in the valorization process: a machine 
produced by the same strength and autonomy 
expressed by living labor. 

The big difference between the labor 
processes Marx studied and those of today 
consists in the fact that today cooperation is no 
longer imposed by the boss, but produced “from 
within” the labor force; the productive process 
and the machines are not brought “from without” 
by the boss, nor are the workers forcibly obliged 
to join them. 

Today we can speak of the appropriation of 
fixed capital by the workers and the construction 
of what we can call a cognitive algorithm for 
valorizing every form of labor. Such an algorithm 
is capable of producing languages, for which it 
will become the master language. But these 
languages are still created by workers who 
possess the key to the algorithm, to its 
cooperative engine. 

If this is indeed the case, then it is only by 
abstracting itself ever more from working 
processes that capitalist command can operate 
algorithmically. It is no coincidence that we now 
speak of the “extractive exploitation” of social 
cooperation, and not about the exploitation 
connected to the industrial and temporal 
dimensions of labor and of valorization. What do 
abstraction and extraction mean for a temporally 
continuous and spatially extensive productive 
enterprise, as a collective and cooperative 
invention? What does it mean for the labor 
process (in the hands of the worker) and the 
capitalist process of valorization to become 
separated - with the former entrusted to the 
autonomy of living labor, and the latter deferred 
to pure command? 

It means that labor has reached such a level 
of dignity and strength that it refuses the form of 
valorization imposed on it. Even within the 
imposition of command, it is capable of 
developing its own autonomy. But a complex, yet 
essentially linear “production of subjectivity” 
also plays out, meaning that production occurs 
by means of subjectification, while at the same 
time, the worker must be constantly reduced to a 
commanded subject. The ambiguity in this game 
is the same ambiguity found in all the different 
figures of living labor in postindustrial 
organization. 

Who is the worker and who is the boss 
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today? Let’s look first at the worker. The worker 
operates in an intangible net, constituted by the 
worker himself but controlled by a boss who 
simultaneously extols his productivity and 
extracts value from him. Here the worker 
develops within an increasingly intense context 
of cooperation, delivering a growing productive 
capacity and considering his own labor force the 
motor of the productive system. In other words, it 
is within the context of cooperation that labor 
becomes increasingly “abstract,” and thus 
increasingly capable of organizing production, 
while at the same time becoming subject to 
mechanisms of value extraction to an 
ever greater extent. In developing an increasingly 
autonomous relationship to the cooperative 
context, the worker thus organizes the 
expression of his own productive energy. 

What is the boss today? In the context of 
cognitive labor, the boss is financial capital 
which extracts social value. But now, this form of 
extraction begins to show a progressive 
reduction of the boss’s function from an 
entrepreneurial figure to a purely political figure. 
The verticalization of capitalist command must 
traverse in an increasingly abstract manner the 
relationship with cooperation and the processes 
of productive subjectification. Consequently, 
within this verticalization, a kind of 
governmentalization of command expresses an 
increasingly complex effort to control the 
machinic/algorithmic mechanisms through 
which living labor has proposed and built 
cooperation. From this perspective, finance 
capital is presented as a “dictatorship” - not in 
the sense of a fascist dictatorship, certainly, but 
as an abstraction of command and its 
governmental standardization in the effort to 
assert its authority over the abstraction process. 
In other words, it must make abstraction 
coincide with extraction. 

Here it is necessary to distinguish two 
different aspects of the new figure of capitalist 
command. We have already discussed the first: 
abstract/extractive command and its aspiration 
to recover the entire valorization process. This is 
the preparation for political command. But 
alongside this aspect, there is the other: that 
neoliberalism is in its own way constituent. In 
addition to developing a governmental role of 
pure command - essentially financial command 
backed by a maximum of state force - it also 
develops as a network (with numerous forms of 
governmentality) and acts as participatory 
command over an extensive micropolitical 
network prepared to include needs and desires. 

The neoliberal constitution does not simply 
gather (and extract value from) living labor 
expressed as value, but also tends to organize 
consumption and desires and to make them - in 


their material expression - reproductive, 
cooperative, and functional in the reproduction 
of capital. It is the currency that, in the age of 
financial capital, mediates between production 
and consumption, between needs and capitalist 
reproduction, thus equalizing and consolidating 
in a single abstraction both the labor that 
produces it and the labor that consumes it. Is it 
possible to pass through this complex 
consolidation by reappropriating the labor that 
produces, by freeing consumption from its 
capitalist directives? 

We know that the relationship with capital 
is always varied, both because the working 
subject in each phase of capitalist development 
is differently qualified, and because command 
over labor in each phase is contextually 
different. The strike, then, is always different 
too: the strike of the industrial worker and that of 
the farmhand were different experiences, 
different adventures. Even if each put the same 
substance on the line, the industrial workers 
faced the continuity of sabotage and of 
prolonged abstention from labor, while the 
farmers’ struggle faced carnal, targeted, and 
extremely harsh violence. For farmers the 
struggle could not last long - they describe the 
desperate lowing of unmilked cows, the rotting of 
unharvested crops - making it necessary to 
intensify the conflict in the short time available. 
For industrial workers, timelines and approaches 
were completely different, and didn’t demand to 
be settled by the criterion of the wages 
necessary for survival. 

From the perspective of the boss, the strike 
appears unified: the economic rupture of the 
valorization relationship and the political rupture 
of the hierarchy are nullified in an act of 
repression that always has political and highly 
symbolic motives of reestablishing order. When 
neoliberalism was introduced in the 1980s as the 
overall plan for transforming the organization 
productive labor in relation to the political 
control of the working class, we know that this 
was made possible by the automation of 
factories and the spread of digital technology to 
all spheres of human activity. In fact, it is 
entrepreneurship in the field of cybernetics that 
lies at the base of the neoliberal success story. 

But a symbolic act opened this 
transformation of control - a political act 
demonstrating that the bosses now knew how to 
withstand attacks from workers: Thatcher’s 
suppression of the Welsh miners’ strike and 
Reagan’s attack on air traffic controllers were 
presented as the necessary precondition for 
transforming the mode of production. Here the 
symbolic - or biopolitical - character of the 
suppression of the struggles appeared in its 
extreme violence, pushing every possibility of 
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negotiation outside the context of resolution. The 
workers’ strike was opposed through this 
“biopower.” 

When, twenty years ago now, we began to 
speak of “immaterial labor,” we were dismissed 
not only because we said “immaterial,” when 
obviously all labor is material, but above all 
because by that immateriality we meant 
constituent acts of value, knowledge, language, 
desire - not simply manual labor, but living labor. 
Today, certainly, we can no longer be dismissed: 
it is all too clear that we are in a situation in 
which capital has entirely identified that new 
and very rich context and has placed it entirely 
under its command. Capital has geared itself 
toward the living production of languages on the 
one hand, while on the other it has 
functionalized needs and desires for the 
purposes of its own command. 

In neoliberalism, capital wants to be 
recognized by the force of productive 
subjectification as the very subject of the 
capitalist relationship. It wants voluntary 
servitude. This ambiguity is pushed to the 
maximum: if without living labor there is no 
production, then, in the same way, without 
consumption there is no valorization (or 
reproduction). Keynesianism is internalized and 
renewed in an explicit (but nevertheless 
unrecognizable) way within the neoliberal 
constitution. From this often come the impotent 
mystifications repeated by too many honest (but 
fundamentally uncritical) men: it is asserted that 
capital is now capable of making the dominated 
happy. These are servitude’s hesitations, taken 
as truth. What interests us instead is the idea 
that to exist within capital is necessarily to resist 
it. 

What is an abstract strike today? That is to 
say, what is a strike that is measured against 
both the new nature of living labor and the 
neoliberal constitution of production and 
reproduction? What is a social struggle that has 
the capacity to “do harm” by showing itself to be 
newly in possession of a material, biopolitical, 
and effective power? First of all, we must ask if 
and how living labor can today rebel and 
interrupt the flow of valorization. In contrast to 
the tradition of the workers’ struggle, 
which ruptured productive relations through 
walkouts, sabotage, etc., one must observe that 
the situation is different today, when labor has 
taken over life, when someone works all day 
outside of any set hours, when the productive 
capacities of every worker are taken into 
command networks. Flow is it possible under 
these circumstances to rediscover that 
independence of action demanded by the call to 
strike within both the spatial and the temporal 
properties of cooperation and its continuous 


flow? Flow is it possible, for example, to occupy 
and close down the productive hub of the 
metropolis and/or interrupt the flow of social 
networks that never stop to take a break? 

Flere the answer can only lead us back to 
that singular composition that today is 
represented by the intimate algorithmic 
connection between production and command - 
where workers build meaningful and productive 
relations whose meaning is extracted by capital. 
In this case the strike can succeed when it not 
only breaks the valorization process, but when it 
also recovers its independence: the substance of 
living labor as a productive act. In a strike, 
machinic living labor breaks the algorithm for 
creating new networks of signification. It can do 
it because without production on the part of 
living labor, without subjectification, there is no 
algorithm. It must do it because, within 
capitalism, there are neither wages nor social 
progress, neither welfare nor the possible 
enjoyment of life without resistance. The strike 
reveals the future, breaking with the 
wretchedness of and subjection to command. 

The strike reclaims the workers’ tradition, carried 
over to the entire terrain of life - the social 
strike. This is the figure of the strike against the 
capitalist techniques of the extraction of value 
from an entire society. 

But there is a second, equally or perhaps 
even more important point of entry. It is found 
where the processes of society’s reproduction 
intersect with financial capital, with the process 
of monetization. Consumption is always a good 
thing when one knows how to consume in 
relation to the reproductive needs of the species 
- not the natural, generically human species so 
much as that of the productive, “post-human” 
worker. Now, this is the ground of welfare as the 
organization of the dominion over services and 
consumption, and it should be crossed as the 
battleground where the abstract strike becomes 
a materialist strike. The abstract strike, at the 
level of production, thus imposes the restoration 
of the independence of living labor at the level of 
reproduction. It demands the construction and 
the imposition of a new sequence of needs- 
desires-consumption. 

At the moment, we find an abundance of 
research dedicated to building spaces of labor 
independence within the productive networks 
most invested in the capitalist mode of value 
extraction. This rebirth of mutualism and the 
growth of online cooperation are only the first 
steps in the struggle. With regard to breaking the 
sequence of desire-consumption (and its forced 
monetization), there are widespread efforts to 
create currencies like Bitcoin and to build 
autonomous communication networks and/or 
independent consumption networks, and these 
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efforts are partial but significant. They cannot 
become decisive, however, without offensively 
seizing that crucial point where capitalist 
production transforms productive 
subjectification into the autocratic production of 
subjects. 

It is clear that the strike against the 
extraction of value and the strike that operates 
at the level of the capitalist abstraction of social 
exploitation are not the same thing. In the first 
case, the struggle is directed at the 
appropriation of profit; in the second, at the 
overturning of models of the reproduction of 
society, of its capitalist rule, and of the 
contextual minting of functional currency. Today 
it is clear that these two levels of struggle are not 
identical, but they are nonetheless closely 
connected. The first one is horizontal-, the second 
is vertical. The first is a struggle for the 
emancipation of labor; the second for liberation 
from labor. From the point of view of the 
struggles, it would be impossible to distinguish 
them. Nor, however, can they be conflated - 
because the one struggles and the other builds. 
They must do it separately; they must do it 
together. 

Therein lies the task. Analysis takes us this 
far; then comes the praxis. It is clear that if 
neoliberalism imposes the dictatorship of 
financial capital, then the struggle for liberation 
of and from labor, the communist struggle, 
imposes the capacity for workers to pursue an 
alternative project to the capitalist management 
of the currency. This is where we come up 
against the dictatorship. The comrades of Syriza 
today, those of Podemos tomorrow: they have 
brought the struggle here, to the intersection 
between the emancipation of labor and the 
liberation from labor. Will it be possible to build a 
coalition of workers that is equally powerful? 

x 

This essay was originally delivered on May 
8th, 2015 in Venice fora panel with Matteo 
Pasquinelli, Marco Assennato, and Florian 
Schneider at AB-STRIKE, a platform set up by 
S.a.L.E. Docks and MACAO. 
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II sistema delle strutture psichiatriche pubbliche extramanicomiali ha un senso e 
una utilita’, e costituise un progresso, soprattutto nella misura in cui riesce ad 
assistere e a curare pazienti che altrimenti finirebbero in ospedale psichiatrico. 
Esso costituisce inoltre un passo in avanti non solo “civile," ma propriamente 
politico, nella misura in cui, invece di sequestrare problemi umani fuori 
dell’ambito sociale ordinario (nascondendo il risultato di contraddizioni sociali 
all’intemo dello spazio chiuso e non controllato del manicomio) gestisce questi 
problemi e queste contraddizioni nella societa’, in una situazione cioe in cui e’ 
piu’ facile un comtrollo diretto da parte della popolazione, degli strati piu’ 
consapevoli delle masse popolari, delle organizzazioni sindacali e politiche. Ma 
I’utilita’ delle strutture psichiatriche pubbliche extramanicomiali e assai piu’ 
discutibile in altri casi. Esse costituiscono assai facilmente una mistificazione, 
se si limitano a fornire una assistenza tecnicizzata, medicalizzara o puramente 
caritativa a persone che altrimenti non finirebbero in ospedale psichiatrico, sia 
perche presentano sofferenze psicologiche di gravita’ minore, sia perche 
presentano soltanto problemi di miseria e di disadattamento sociale. In tal caso 
lo sviluppare queste strutture significa si "curare" della gente che sta male (e 
bisogna allora vedere come, e se questa gente viene verameme curata), ma 
significa soprattutto psichiatrizzare le contraddizioni sociali, e riadattare gli 
individui alle ingiustizie della loro condizione di vita. Si comprende qui il ruolo 
possibile di strumenti che vanno dai tranquillanti, ai sussidi in denaro, ai colloqui 
consolanti con le assistenti sociali (le "rammendatrici dal dialogo facile"), alle 
interviste corali. La psichiatria come assistenza e repressione, psichiatri sempre 
pronti a dare rapide e autorevoli interpretazioni psicologizzanti e 
individualistiche a ogni problema. La scarsa utilita’ curativa della maggioranza 
degli ambulatori di igiene mentale e’ verificata dal fatto che i numerosissimi 
pazienti che vi convengono tendono spesso a dividersi in due categorie: o sono 
pazienti nevrotici lievi che consultano, con scarsi risultati, moltissimi medici, e 
provano moltissime medicine; oppure sono pazienti psicotici che, per lo scarso 
tempo che I’ambulatorio ha da mettere a loro disposizione, vengono presto 
inviati in manicomio "a scanso di responsabilita’" incrementando in tal modo i 
ricoveri. Queste strutture piu’ si sviluppano piu’ trovano clienti, e fabbricano 
pazienti con un meccanismo che praticamente va avanti senza limiti. Se si 
espandono senza un reale controllo, esse inevitabilmente sequestrano 
contraddizioni sociali in ambiti tecnici, psichiatrizzano I’assistenza e la carita’ 
pubblica (e quindi la rendono piu’ ambigua e mistificante, meno chiara) e man 
mano si estendono fino a intervenire con capillarita’ nelle scuole per isolare o 
riadattare chi non si integra, nelle fabbriche per "curare" gli operai che rifiutano 
I’organizzazione capitalista del lavoro, nelle istituzioni come le case di riposo 
per ottenere comportamenti ben "integrati," nei collegi e ospizi e nei quartieri 
poveri e malfamati per prevenire i ’’disadattamenti” antisociali, nelle case degli 
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immigrati per prendersi cura dei bambini “disambientati,” presso i vecchi 
pensionati per impedire loro di essere depressi, e cosi’ via curando senza limiti. 
Contemporaneamente, lo sviluppo dell’informatica conduce alia schedatura 
razionale dei pazienti (giustificata inizialmente con "esigenze terapeutiche"), alia 
centralizzazione ed elaborazione automatica dei dati, e quindi inevitabilmente 
alia schedatura di tutte le persone, soprattutto giovani, potenzialmente 
“disadattate.” D’altro lato, sarebbe un errore ritenere che il controllo sociale e la 
repressione vadano assumendo, nella societa’ industriale del tardo rupitalismo, 
soltanto la forma tecnicizzata della psichiatria pubblica. Questa tendenza esiste, 
ma non esclude e anzi integra le forme di controllo e di repressione piu’ 
tradizionali. In certi casi, il potere opta poi decisamente per queste ultime: 
I’esempio degli Stati Uniti e interessante. Nel 1963 il presidente Kennedy inizio’ 
un vasto programma di sviluppo di Mental Health Centers nel cuore dei quartieri 
poveri delle grandi citta’ americane. Lo scopo era quello di fornire ai neri dei 
ghetti efficienti strutture psichiatriche e assistenziali, e quindi ottenere- i loro voti 
alle elezioni: ma anche di controllare mediante strumenti di intervento 
psichiatrico e socio-psichiatrico una situazione urbana che stava diventando 
esplosiva. E’ interessante osservare che questo tentativo falli’ ancora prima 
della fine degli anni Sessanta: oggi questa politica e’ abbandonata, e il controllo 
dei ghetti urbani viene garantito da un lato dalla elargizione di sussidi di 
disoccupazione sufficienti alia sopravvivenza, e da un altro lato a forme di 
controllo poco lecite e brutali. L’assistenza sociale, psichiatrica, I’assistenza 
scolastica e la lotta contro le tossicomanie integrano questa politica, ma in 
subordine. In Europa (e in particolare in Francia, che e’ all’avanguardia in 
questa linea) e’ invece possibile che il controllo e la repressione sociale tramite 
I’assistenza psichiatrica pubblica "nel territorio" siano destinati a svilupparsi 
ulteriormente nei prossimi anni. 

Assistenza extramanicomiale e prevenzione. L’esperienza di Reggio Emilia 
Equivoci particolarmente comuni, che concernono direttamente le funzioni 
illusorie e quelle reali delle strutture psichiatriche extra- manicomiali, si creano 
intorno agli usi correnti del termine "prevenzione.” Da alcuni, il termine 
’’prevenzione" viene ancora considerato sinonimo di "diagnosi precoce." La 
diagnosi precoce in psichiatria non puo’ che essere una sola cosa: la 
psichiatrizzazione e schedatura della marginalita’ e del dissenso senza che il 
paziente abbia palesi disturbi psichici, con particolare riguardo per i 
’’disadattamenti" dell’eta’ scolare e adolescenziale. D’altro lato, non e affatto 
semplice concepire un intervento psichiatrico che sia preventivo in senso 
corretto e appropriate, cioe’ sia basato sulla lotta contro le cause dei disturbi 
mentali. II disturbo mentale non ha mai un inizio preciso: esso non e che una 
situazione di scompenso manifesto e ufficialmente riconosciuto nell’ambito di 
una storia personale le cui difficolta’ e i cui squilibri risalgono a condizionamenti 
estremamente complessi, e si perdono negli avvenimenti grandi e piccoli della 
vita, nell’adolescenza e nell’infanzia. Se talora si possono rintracciare uno o piu’ 
"avvenimenti chiave" che hanno scatenato il disturbo, e’ sempre vero che 
quest’ultimo non ha mai una causa unica, ma e il risultato di un’intera 
condizione esistenziale. Questa condizione di vita e in genere dominata da 
contraddizioni oggettive e materiali, prima che da contraddizioni psicologiche. Si 
puo’ riconoscere che esistono una serie di fattori che hanno una importanza 
particolarmente grande nel deterrninare i disturbi mentali, e questi fattori 
possono essere messi in fila in un elenco piu’ o meno lungo: la miseria con tutte 
le difficolta’ materiali e morali che I’accompagnano; la ignoranza; I’emigrazione; 
per il bambino, condizioni educative particolarmente svantaggiate sia per 
quanto riguarda il suo rapporto con i genitori, sia per i rapporti con i coetanei, 
sia anche per la selezione, la oppressione e i condizionamenti imposti 
dall’attuale sistema scolastico; per I’adolescente, condizioni familiari dominate 
da rapporti contraddittori; per il lavoratore, certe condizioni di lavoro 
particolarmente dure, degratificanti e alienanti; per la donna, la soggezione al 
lavoro domestico e al marito; le frustrazioni e le disillusioni dell’eta’critica e 
dell’eta’ della pensione; la solitudine e I’abbandono dell’eta. Ma tutto questo non 
puo’ essere modifeato dagli operatori psichiatrici: cio’ che essi possono fare, 
imsieme agli altri lavoratori del settore sanitario e assistemziale, e’ di contribuire 
a sollevare il problema di queste contraddizioni (imvece di coprirle); di 
denunciare il fatto che la battaglia per la prevenziome e’ battaglia politica; di 
contribuire ad aprire, e a mantemere aperti, dei fronti di lotta su problemi politici 


specifici come, in particolare, quelli delle organizzazioni psichiatriche e 
sanitarie, della scuola, della fabbrica, della comdiziome femmimile proletaria. 
Solo questa e vera prevenzione psichiatrica. La comunita’ terapeutica, per 
quanto esperienza sempre " marginale" e inevitabilmemte volontaristica, aveva 
costituito e costituisce la risposta ancora piu efficace agli orrori e alle 
mistificazioni dell’ospedale psichiatrico all’interno dell’ospedale stesso. In Italia, 
la comunita’ terapeutica di Gorizia aveva saputo vivere e interpretare, talora 
anche in modo consapevolmente autocritico, la propria esperienza in termini 
politici: cio’ aveva contribuito in modo determinate a rilanciare, dopo il 1968, 
una serie di iniziative di rinnovamento della assistenza psichiatrica in tutto il 
paese. Gli operatori - alcuni dei quali provenienti dalla esperienza goriziana - 
che nel 1969 comimciarono a lavorare a Reggio Emilia nei servizi provinciali 
non residenziali, hanno inteso verificare la possibilita’ di un intervento 
psichiatrico di tipo nuovo, im pid stretto confronto con le contraddizioni sociali e 
di classe, con la vita delle ammimistrazioni locali, dei partiti, dei sindacati, delle 
lotte politiche e-civili di base. Non e’ questa la sede per tracciarne la storia, ne 
un bilacio: dalla esperienza reggiana risultano pero’ alcune indicazioni su quello 
che di positivo si puo’ fare talora nei servizi ’’esterni.” In primo luogo, un servizio 
psichiatrico “esterno" non puo’ ne deve venire incontro a tutte le possibili 
esigenze , immediatamente dilatabili, di assistenza psichiatrica nel territorio. II 
suo fine deve essere piu’ di suscitare dei problemi, che di risolverli; i suoi 
compiti istituzionali devono essere il piu’ possibile svincolati da obblighi di 
legge, e da rapporti com le autorita’ di polizia. Esso deve limitarsi a soddisfare 
le domamde di assistenza a cui puo’ concretamente venire incontro, dando la 
precedemza ai pazienti appartenenti alle categorie sociali meno privilegiate (e 
im particolare a coloro che corrono rischi di ricovero), ma subordinando il lavoro 
assistenziale a urn lavoro preventivo politicamente corretto; deve poter recarsi 
facilmente a domicilio dei pazienti; coinvolgere ogni volta che sia possibile 
famiglie e persone, gruppi, strutture sociali (come le strutture di quartiere) al di 
fuori della famiglia; fare interventi tecnico-politici nelle scuole (ma non su 
richiesta e agli ordimi delle autorita’ scolastiche) e nelle fabbriche (ma solo 
dietro richiesta degli operai); rendersi disponibile per interventi domiciliari 
intensivi anche in situazioni gravi, ma cercare di non intervenire mai senza o 
contro il parere dei pazienti designati, e comunque in nessun caso in 
collaboraziome con la forza pubblica; cercare se possibile non di non "curare" 
ogni paziemte da solo ma di trattare i pazienti insieme, in situazioni di gruppo; 
legare strettarnente I’intervento terapeutico-assistenziale all’intervento politico 
(sollevando i problemi piu’ concreti della salute e del benessere); favorire la 
nascita e la crescita di altre strutture assistenziali gestite dalla popolazione e 
dalla base operaia e contadina, e politicamente consapevoli e "avanzate" 
(strutture di difesa della salute dei lavoratori, di difesa dei diritti dell’infanzia, di 
assistenza agli anziani); suscitare ogni volta possibile riunioni e discussioni 
collettive; svolgere un lavoro terapeutico mirante a collegare il processo di 
guarigione alia presa di coscienza, da parte del paziente e del suo gruppo di 
riferimento, per quanto riguarda le loro contraddizioni personali e sociali; 
operare per un controllo di base delle istituzioni psichiatriche (manicomi in 
primo luogo), e per la loro messa in questione. Un lavoro del genere non puo’ 
probabilmente che basarsi su di una serie di piccole equipes di 3-10 persone, 
ciascuna strettarnente legata a una singola zona e alle sue lotte, e costituite 
esclusivamente da personale politicizzato, in cui gli operatori psichiatrici di base 
(gli ’’infermieri" — o meglio coloro che negli Stati Uniti vengono chiamati 
lavoratori di igiene mentale di comunita’") abbiano un alto livello di 
qualificazione tecnica e una notevole autonomia operativa. (Buona parte degli 
infermieri dei centri di Reggio non avevano nessuna esperienza psichiatrica 
prima di cominciare a lavorare e furono assunti proprio per questo motivo: essi 
furono scelti sulla base delle loro motivazioni a fare un lavoro del genere, e 
delle loro capacita’ di rapporto umano con i pazienti; diversi di loro sono oggi di 
fatto degli psicoterapeuti di ottime capacita’.) Un altro aspetto riguarda la 
gestione interna del lavoro, che non puo’ che basarsi sulla collaborazione di 
gruppo, su di una omogeneizzazione dei ruoli e una diminuzione del potere 
tradizionale dei medici, sul "tempo pieno" per tutti, su di un rapporto molto 
informale fra gli operatori, e su frequenti e ampie verifiche collettive delle linee 
ope- rative. In condizioni politiche favorevoli un lavoro del genere e’ possibile. 
Esso e’ stato possibile e ha avuto un senso come attivita’ dei Centri di Igiene 




signiiicato politico, ad esempio contribuendo a lotte e "crescite" (di massa in 
studenti o operai), e’ anche vero che puo’ accadere molto facilmente il 
contrario. La comunita terapeutica puo’ essere un alibi assistenziale, relegato ai 
margini; I’ideologia di esperienze di questo tipo puo’ servire come 
mascheramento e copertura di problemi politici e (di classe piu gravi e piu reali; 
cosi cede tecniche specifiche della comunita’ terapeutica vengono oggi usate in 
collegi, carceri, e anche nell’industria per far meglio collaborare gli operai. 
Quanto al mito della "non violenza" nei confronti dei pazienti psichiatrici, esso 
maschera il fatto che qualsiasi caso psichiatrico e’ il prodotto di una violenza, e 
che qualsiasi cura psichiatrica si basa soprattutto all’interno delle istituzioni di 
ricovero su di un ineliminabile rapporto di potere (che si fonda su privilegi di 
classe), e piu’ spesso di quanto non si vuole ammettere su violenze 
psicologiche o materiali ben precise. Basti pensare al fatto brutale che e’ 
possibile, nella nostra societa, aiutare e assistere tutti i casi con bisogni e 
problemi psichiatrici senza ricorrere talvolta a dosi elevate di sedativi o a 
qualche materiale limitazione della liberta’ personale del paziente. Anche le 
esperienze ’’alternative" di psichiatria “extramanicomiali" cioe’ "nei territorio" 
presentano limiti evidenti. Cosi’ come avviene per le "comunita terapeutiche," 
esse rischiano di essere "esperienze esemplari,” possibili in circostanze 
fortunate o eccezionali, e valide solo per alcune indicazioni che esse offrono su 
come operare e regolarsi in rari casi psichiatrici e in cede circostanze sociali, 
ma non in tutti in tutte le circostanze. La loro incidenza sociale e politica rimane 
marginale: anzi, e’ proprio questa marginalita’ a garantirne la sopravvivenza. Gli 
organisrni privati o pubblici che assicurano il necessario mantenimento a queste 
strutture assistenziali non sono mai organisrni rivoluzionari, e hanno sempre le 
loro finalita’. Piu I’esperienza psichiatrica extramanicomiale "alternativa" e 
"avanzata" acquista peso, autonomia e importanza nella zona, piu la 
committenza ha interesse a ricondurla nei binari di un servizio di assistenza 
pubblica efficiente e ’’moderno” che rispetti le regole generali del gioco, e si 
limiti a fornire senza troppe scosse un contributo alle linee politiche (a seconda 
dei casi conserva- trici, reazionarie,o civilmente progressiste) prevalenti nelle 
forze che localmente sono appaltatrici del potere statale e amministrano la 
tutela dell’ordine " civile. " " Ne, d’altro lato, sarebbe giusto pretendere che le 
cose andassero sempre diversamente. La rivoluzione non si fa con la 
psichiatria, e neppure la lotta politica si pub fare solo con la psichiatria. Tutte le 
esperienze psichiatriche "alternative" sono solo esperienze piu’ avanzate, che 
se vengono condotte correttarnente e se la situazione e’ favorevole possono 
talora fornire per un dato periodo un contributo utile e corretto sia a lotte 
politiche di massa, sia a una piu chiara presa di coscienza delle contraddizioni 
della societa in studenti, operatori, amministratori, sindacalisti, quadri politici e 
semplici cittadini. Ma basta un piccolo mutamento della situazione politica 
generale, o un minimo cedere degli operatori psichiatrici ai miti, alle lusinghe 
tecniche (e spesso, alle precise pressioni dei burocrati) che spingono verso I’ 
assistenzialismo, perche anche quel margine di utilita politica "disfunzionale al 
sistema" si sfaldi, e tutta I’attivita psichiatrica si ritrovi a essere funzionale, 
senza residui, alle esigenze dell’ordine del potere. Ma se per “antipsichiatria” si 
intende una azione organizzata per abolire non solo i manicomi ma anche tutte 
le terapie psichiatriche mistificanti, integranti e oppressive, occorre dire che una 
azione del genere (sul cui realismo, sulla cui fattibilita e sulla cui "presa" politica 
ni potrebbe comunque ampiamente discutere) non puo comunque essere 
condotta da chi e operatore psichiatrico. Non e evidentemente il caso di 
riesumare la pretesa individualista, velleitaria, elitaria, ingenua e politicamente 
scorretta di quell’operatore-tecnico che — cosi egli dice — "nega il proprio 
ruolo.” Una affermazione del genere non ha alcun senso. Chi vuol cambiare 
mestiere lo puo sempre fare (e magari fa bene), cosi come e chiaro che vi sono 
situazioni in cui fare l’"operatore psichiatrico di sinistra" diventa impossibile e 
mistificante, e uno e costretto a limitarsi a fare politica in qualche altro modo. 
(Ma e utile ricordarsi qui del fatto che anche Frantz Fanon, medico e 
rivoluzionario, non abbandono mai, contrariamente a quanto credono alcuni, il 
suo mestiere di psichiatra.) Chi invece non vuole cambiare mestiere, deve fare 
dei compromessi. Quello che ci interessa, e chiederci che cosa puo fare 
I’operatore che lavora in campo psichiatrico, nella misura in cui si pone il 
problema di portare certi orientamenti politici all’interno del suo modo 
professionale di operare. Non ci si faccia troppe illusioni anche nei casi migliori 


signiiicato politico, ad esempio contribuendo a lotte e "crescite" (di massa in 
studenti o operai), e’ anche vero che puo’ accadere molto facilmente il 
contrario. La comunita terapeutica puo’ essere un alibi assistenziale, relegato ai 
margini; I’ideologia di esperienze di questo tipo puo’ servire come 
mascheramento e copertura di problemi politici e (di classe piu gravi e piu reali; 
cosi certe tecniche specifiche della comunita’ terapeutica vengono oggi usate in 
collegi, carceri, e anche nell’industria per far meglio collaborare gli operai. 
Quanto al mito della "non violenza" nei confronti dei pazienti psichiatrici, esso 
maschera il fatto che qualsiasi caso psichiatrico e’ il prodotto di una violenza, e 
che qualsiasi cura psichiatrica si basa soprattutto all’interno delle istituzioni di 
ricovero su di un ineliminabile rapporto di potere (che si fonda su privilegi di 
classe), e piu’ spesso di quanto non si vuole ammettere su violenze 
psicologiche o materiali ben precise. Basti pensare al fatto brutale che e’ 
possibile, nella nostra societa, aiutare e assistere tutti i casi con bisogni e 
problemi psichiatrici senza ricorrere talvolta a dosi elevate di sedativi o a 
qualche materiale limitazione della liberta’ personale del paziente. Anche le 
esperienze ’’alternative" di psichiatria “extramanicomiali" cioe’ "nei territorio" 
presentano limiti evidenti. Cosi’ come avviene per le "comunita terapeutiche," 
esse rischiano di essere "esperienze esemplari,” possibili in circostanze 
fortunate o eccezionali, e valide solo per alcune indicazioni che esse offrono su 
come operare e regolarsi in rari casi psichiatrici e in certe circostanze sociali, 
ma non in tutti in tutte le circostanze. La loro incidenza sociale e politica rimane 
marginale: anzi, e’ proprio questa marginalita’ a garantirne la sopravvivenza. Gli 
organisrni privati o pubblici che assicurano il necessario mantenimento a queste 
strutture assistenziali non sono mai organisrni rivoluzionari, e hanno sempre le 
loro finalita’. Piu I’esperienza psichiatrica extramanicomiale "alternativa" e 
"avanzata" acquista peso, autonomia e importanza nella zona, piu la 
committenza ha interesse a ricondurla nei binari di un servizio di assistenza 
pubblica efficiente e ’’moderno” che rispetti le regole generali del gioco, e si 
limiti a fornire senza troppe scosse un contributo alle linee politiche (a seconda 
dei casi conserva- trici, reazionarie,o civilmente progressiste) prevalenti nelle 
forze che localmente sono appaltatrici del potere statale e amministrano la 
tutela dell’ordine " civile. " " Ne, d’altro lato, sarebbe giusto pretendere che le 
cose andassero sempre diversamente. La rivoluzione non si fa con la 
psichiatria, e neppure la lotta politica si pub fare solo con la psichiatria. Tutte le 
esperienze psichiatriche "alternative" sono solo esperienze piu’ avanzate, che 
se vengono condotte correttarnente e se la situazione e’ favorevole possono 
talora fornire per un dato periodo un contributo utile e corretto sia a lotte 
politiche di massa, sia a una piu chiara presa di coscienza delle contraddizioni 
della societa in studenti, operatori, amministratori, sindacalisti, quadri politici e 
semplici cittadini. Ma basta un piccolo mutamento della situazione politica 
generale, o un minimo cedere degli operatori psichiatrici ai miti, alle lusinghe 
tecniche (e spesso, alle precise pressioni dei burocrati) che spingono verso I’ 
assistenzialismo, perche anche quel margine di utilita politica "disfunzionale al 
sistema" si sfaldi, e tutta I’attivita psichiatrica si ritrovi a essere funzionale, 
senza residui, alle esigenze dell’ordine del potere. Ma se per “antipsichiatria” si 
intende una azione organizzata per abolire non solo i manicomi ma anche tutte 
le terapie psichiatriche mistificanti, integranti e oppressive, occorre dire che una 
azione del genere (sul cui realismo, sulla cui fattibilita e sulla cui "presa" politica 
ni potrebbe comunque ampiamente discutere) non puo comunque essere 
condotta da chi e operatore psichiatrico. Non e evidentemente il caso di 
riesumare la pretesa individualista, velleitaria, elitaria, ingenua e politicamente 
scorretta di quell’operatore-tecnico che — cosi egli dice — "nega il proprio 
ruolo.” Una affermazione del genere non ha alcun senso. Chi vuol cambiare 
mestiere lo puo sempre fare (e magari fa bene), cosi come e chiaro che vi sono 
situazioni in cui fare l’"operatore psichiatrico di sinistra" diventa impossibile e 
mistificante, e uno e costretto a limitarsi a fare politica in qualche altro modo. 
(Ma e utile ricordarsi qui del fatto che anche Frantz Fanon, medico e 
rivoluzionario, non abbandono mai, contrariamente a quanto credono alcuni, il 
suo mestiere di psichiatra.) Chi invece non vuole cambiare mestiere, deve fare 
dei compromessi. Quello che ci interessa, e chiederci che cosa puo fare 
I’operatore che lavora in campo psichiatrico, nella misura in cui si pone il 
problema di portare certi orientamenti politici all’interno del suo modo 
professionale di operare. Non ci si faccia troppe illusioni anche nei casi migliori 



gli spazi sono stretti. Chi lavora in campo psichiatrico (in modo analogo a chi e 
operatore-tecnico in un collegio o in un carcere) e in ultima analisi il servo del 
potere: cio dipende sempre da coloro che dandogli i soldi e i mezzi per lavorare 
e per vivere, vogliono in cambio un servizio preciso. Ad esempio, cosi come un 
ospedale psichiatrico pubblico e tenuto per legge a tutelare i ricoverati, a 
custodirli al proprio interno, a non lasciarli scappare (se scappano, o devono 
essere dimessi sull’istante, o si e obbligati ad avvertire la polizia perche li vada 
a riprendere) anche i servizi psichiatrici extramanicomiali hanno talora I’obbligo, 
dalle pubbliche autorita, di intervenire per controllare il comportamento delle 
persone che, nella comunita civile, diano scandalo o sono giudicate pericolose. 
Ma le richieste del potere sono spesso piu complesse e sottili, anche se non 
certo meno ferree. Anche I’idea di poter non essere condizionati da qualsiasi 
forma di finanziamento e illusione. Se terapeuti non stipendiati richiedono ai 
pazienti una parcella in misura tale da finanziare I’iniziativa psichiatrica, questo 
significa selezionare e curate i piu ricchi. Se invece i pazienti non vengono fatti 
pagare (o se — come sarebbe in fondo piu giusto, anche per motivi psicologici 
— vengono fatti pagare in ragione delle loro possibility i casi sono due. 1) O il 
personale lavora a titolo volontario o semivolontario, ma allora deve avere altri 
redditi (e redditi privilegiati), non pud mobilitarsi sindacalmente, si astrae dalle 
lotte politiche e sindacali dei lavoratori della salute, e diviso, e alia lunga non si 
impegna a sufficienza. (A meno forse che, talora, la struttura assistenziale 
’’alternativa" oltre a essere fortemente politicizzata sia anche di dimensioni e 
ambizioni molto ridotte.) 2) Oppure ( vengono accettati lasciti, stipendi e 
sowenzioni, ma questi condizionano presto o tardi (di solito presto) la finalita 
dell’iniziativa. (Quest’ultima e del resto anche la storia delle “free clinics" sorte 
negli Stati Uniti dopo il 1968.) L’operatore pud cercare di legarsi a movimenti 
rivoluzionari di massa e ottenere margini di autonomia dall’istituzione, ma 
questo pud avvenire solo in casi eccezionali ed entro certi limiti. (In questo 
senso, il caso piu interessante di legame organico fra iniziative politiche di base 
e iniziative psichiatriche "non conformiste” sembra essere stato . quello 
sviluppatosi nella comunita portoricana del quartiere nuovaiorchese del South 
Bronx dopo il 1968.) Cosi, I’operatore potra e dovra battersi affinche ogni volta 
possibile i problemi psichiatrici, apparentemente “tecnici," vengano portati sul 
loro terreno reale, che e quello politico, e affinche su questo terreno si 
conducano delle lotte: ma questa non e una battaglia che possa essere vinta 
nella attuale situazione storica, anche se talora sono possibili successi parziali. 
Non saranno ne gli operatori ne gli amministratori a "liberare la psichiatria": e 
una psichiatria “alternativa" e "contro il sistema" in fin dei conti non e mai 
esistita. La psichiatria resta nella nostra societa, e restera fin tanto che una 
societa e divisa in classi, essenzialmente uno degli strumenti di repressione e di 
integrazione di cui dispone lo stato, e quindi la classe al potere, per gestire i 
propri privilegi. Lo stato non vi pud rinunciare: non pud rinunciare a disporre 
delle carceri, e cosi non rinuncia a gestire i manicomi e le strutture equivalenti, 
o i servizi psichiatrici in genere. Per ora le cose non possono essere diverse: la 
psichiatria non potra essere restituita a una funzione solo terapeutica, cioe non 
potre essere liberata,” se non in una societa senza classi. Ma forse a quel 
momento anche le contraddizioni sociali che dominano I’insorgenza dei disturbi 
mentali saranno attenuate o scomparse. 













by Maddalena Fragnito 

Corrosive scepticism cannot be midwife to new stories 
Donna Haraway, 1991 

INTRODUCTION 

Playing with the ambivalence of its title, this critique analyses some debates on social reproduction in 
current work regimes, with the aim to investigate whether a speculative exploration of these can create 
post-work imaginaries. 

Firstly, I draw on Kathi Weeks’ analysis on the recurrent dual system’s logic in feminist theorisations of 
reproductive labour (2007) and on Bev Skeggs’ study of the unfolded relation between value and values 
(2014). This makes ‘Working with Care’ as the invisible primary condition for the existence of capitalism. 
Secondly, I draw on Kylie Jarrett's investigation of the role of immaterial labour in digital media economics 
(2014), in order to expand the meaning of ‘Working with Care’ to include the main characteristics that 
labour has acquired in the last decades. 

Finally, I draw on Maria Puig de la Bellacasa’s notion of Thinking with Care’ (2012), with the speculative 
attempt to position and articulate ‘Working with Care’ as a demanding and vital mutual responsibility 
toward undoing capitalist modes of production and its subjectivities. 

The contemporary scholars selected here are positioning the question of social reproduction and the 
ethics of care at the heart of their analysis by sharing a politicised critique. 

MAPPING THE INVISIBLE 

When Federici in 1975 wrote the “Wages Against Housework” Manifesto her intention was explicit: she 
wanted to respond to the accusations of 'economism' (Federici, 1975:5) that she and other feminist 
activists were facing due to their use of 'wage for housework' conceptual and political framework. To claim 
for a wage meant both revealing the invisible status of women's forced labour under capitalism, and 
investigating the qualitative differences of this specific gendered work (see Dalla Costa and James, 
1972). Federici and other feminists were denouncing the fundamentally capitalist character of domestic 
work and, in doing so, they sounded unequivocally against work. 

Weeks' (2007) essay starts pursuing the same argument by analysing breakthroughs and limits of two 
phases of the Anglo-American socialist feminist debates which circulated between the late 1960s and the 
early 1980s. The author analyses both the domestic labour debates which attended to domestic labour in 
relation to Marx’s theory of exploitation, and the socialist feminist standpoint theory, which was more 
engaged in the study of the subjects situated within, and potentially abreast, the systems of capitalism 
and patriarchy. Weeks builds her critique on the theoretical limitations of dominant ‘dual systems’ 
discourses within these debates, with the aim to examine how the terms of the inside/outside division 
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figured differently according to the phase selected. Thus, by investigating further the dual system’s logic, 
Weeks underlines how the very same practices deemed unproductive in one site, indeed produce value 
in another, and how the distinction between what is inside or outside the circuits of capitalist valorisation 
becomes increasingly illogical in post-Fordist labour (Negri, 1996:157). 

It is worth noting Weeks' ability to multiply meaning, by creating connections between thoughts, as a 
relational practice in the investigation of possible worlds, as in the following: “These critical strategies 
ultimately fail in my view; but, as it turns out, their failures are as instructive as their achievements” 
(Weeks, 2007:234). 

In the last section, Weeks questions the possibility to establish a critical standpoint when it is no longer 
possible to identify an ‘outside’ to capital’s logic (Hard and Negri, 2000:385). The author suggests an 
alternative theoretical approach by speculatively reframing the debate within the distinction between life 
and work, rather than that between production and reproduction. Her intention is to use 'life' as a more 
expansive category, as the basis for a possible political project, and as an immanent critical point of view. 
As Weeks suggests, it is necessary to base a critical standpoint on subjectivity within a potential self, in 
order to expand visions of what we might want. 

In this sense, the emancipatory possibilities suggested by Weeks are interesting, although hard to 
visualise when forced work and production are still part of life. If “the prescription of tasks transforms into 
a prescription of subjectivities” (Lazzarato, 1996:135), I would propose the reproduction of immanent- 
alternative to capital prescriptions-practices of living as a more effective strategy in order to shape a 
potential self. Further on I will name this as “Working with Care”; the question at stake is whether it is 
possible to give other meanings to work, hence shape other subjectivities (at work), within collective 
sustainable practices of undoing capitalism. 

To extend this suggestion, I draw on the first notion of Skeggs' essay (2014) which disputes the “living 
embodiment of capital” (2014:2) proposed by many sociologists' analysis. The author argues that these 
theories are reproducing the conditions they describe by narrowing the values’ domain and making it 
subject to capital’s logic. Conversely, Skeggs attempts to open a dialogic, dependent and co-constituting 
relation between these two concepts. 

Drawing on the complementarity between these two performative imaginaries, Skeggs positions the figure 
of the “proper” and “improper” subjects as essential to capitalistic modes of production. Yet the improper 
subject is the “constituent limit” of the proper, and it is no coincidence that the aspects that the capital 
struggle the most to capture are often related to it. To explain this relationship, Skeggs draws on Marx's 
insistence on thinking value as a social relation rather than a thing (Marx, 1959). That said, it is worth 
noting the author’s advice to recognise Marx’s analysis of value as an abstract interpretation of how 
capital works. It is because of this, therefore, that Skeggs ascribes to contemporary sociologists the role 
of understanding how capital proceeds and puts theories to work. 


To conclude, Skeggs presents “gift-beyond-exchange relations” as a key concept that offers a different 



way of being in the world. Drawing on her ethnographic research (2011; 2012), the author shows how 
exclusion from the possibilities of being a ‘proper person’ has forced people to inhabit social relations 
differently, questioning the internalisation of the logic of capital. 

In Skeggs’ conclusions on gift-beyond-exchange relations, I see the risk of not escaping the assumption 
that resistance comes from an 'outside'. Indeed, like Weeks' critique on social feminist standpoint theory, 
the division between production and reproduction “by which that outside was secured” (Weeks, 2007:237) 
seems still there. Thus, for the purpose of my essay, I hold Skeegs' “improper subject” as a figure that 
escapes capital’s dynamics, not because of its externality but because of its reproductive action-to 
escape-towards different sustainable living practices-physically, economically and symbolically. The 
“improper” can be considered as the un-constituent of “proper” subject regimes whose attempt is not to 
reproduce capitalist forms of life: it is the subject of a ‘un/re/productive resistance’. 

WE ARE ALL CARING TOO MUCH 

To implement this viewpoint, I draw on Jarrett's analysis of immaterial labour in digital media economics. 
The author denounces the “spectral presence” (Staples, 2007) of feminist thought in the growing analysis 
of free and affective labour in the digital economy. Therefore, the 'women's work' framework is used to 
underscore the importance of including feminist critiques in the interrogation of digital media economics, 
in order to understand the role of the digital media consumer as both exploited and integrated to capital, 
for its productive and reproductive capacities, and as potential resistance. 

Firstly, Jarrett draws on Fortunati's 'two-step process' theorisation which demonstrates how the 
production of surplus-value through the exploitation of labour-power involves “two distinct phases 
separated from each other by the moment of consumption” (1995). Indeed, the ‘male worker’ who has 
consumed his labour-power within the process of commodity production, is the same worker who must 
carry out the activity of consuming the use-values produced by the ‘female houseworker’ for his own 
reproduction. This gives the author a useful insight in order to conceptualise digital media consumers' 
immaterial labour by taking as an example the “liking” on the Facebook social network. “Facebook can 
only convert the “labour-power” of user experience (living labour) into the commodified form of user data 
(labour-time) after its experience”, (2014:20) since the user’s input is objectified in the back-end 
databases of the platform and rendered into a product that can be sold to advertisers. In a later book, the 
author expands the analysis of immaterial work on digital platforms by conceptualising it through the use 
of the “Digital Housewife” figure (2016). 

Secondly, Jarrett investigates another feature of ‘women’s work’ by drawing on Read’s suggestion (2003) 
of how capitalism must be sustained by being reproduced across the social fabric. As a consequence, the 
main task of social reproduction seems the reproduction of subjectivities that reproduce the social order. 
This framework allows to conceive digital users who work in disciplining other users into social norms of 
behaviour that support that system. 

It is worth noting Jarrett's rigour in stressing the relevance of ‘women’s work’ resources for a better 


understanding of immaterial labour and digital media economics. I would suggest here that, if the 
dichotomy between productive and reproductive-as well as between men’s work and women’s work- 
seems increasingly difficult to maintain within digital realms, it is possible that a more common-less 
gendered-experiencing of the “colonisation of life by work” (Weeks, 2007) could accelerate the refusal to 
its exploitation by rethinking work in relation to our “inescapable troubles of interdependent existences” 
(Puig de la Bellacasa, 2012:199) rather than only in relation to the master’s life. In this sense, Jarrett's 
thought enables a deeper comprehension of margins and possibilities of the 'improper' subject in refusing 
the re/production of increasingly unsustainable capitalist forms of life. 

THE ETHIC TO UNDO 

To speculatively rethink work as both a common practice in which to undo what we have been taught and 
the sites in which to rebuild what our needs are, Puig de la Bellacasa’s work on the significance of the 
notion of caring for thinking and knowing comes to help. 

The author calls attention to the need for a thicker vision of caring through a speculative exploration of 
'thinking with care' notion, by articulating a rereading of Donna Haraway’s work. For Haraway, creating 
knowledge is a relational practice whose consequences are the constitution of possible worlds; thus, for 
Puig de la Bellacasa the need to pay attention to the consequences of our “semiotic technologies” 
(Haraway, 1991) is an important point that explains how care matters in knowledge. 

Like Jarrett's analysis of the disciplinary character of social reproduction, the author describes caring as 
“commonplace in everyday moralizations” (2012:2). Thus, thinking in the world cannot avoid 
acknowledging our involvement in perpetuating dominant values. The challenge that we face here is then 
how to articulate a non-idealised vision of care. 

The essay develops the meaning of Haraway's situated knowledge, according to which, if thinking is 
unimaginable without a multitude of relationships that also make possible the worlds we think with, the 
relationship established by the act of thinking and knowing requires care. 

Firstly, in order to explain the subversive character of care, the author draws on Haraway's thinking-with 
as an acknowledgement of multiplicity, and thus as a concern for the consequences of relationships “in 
ongoing multispecies worlding on a wounded Terra” (Haraway, 2016:105). 

Secondly, in order to place ‘thinking with care’ in connection to Haraway's dissenting-within , the author 
insists on considering knowledge-making based on care as compatible with conflict. In other words, 
where there is a relationship there has to be care, but our care also performs disconnections. In fact, 
since we cannot care for everything, we need to look from the perspective of how our cuts (using 
Haraway's term) foster relationships, meaning dissenting-within generative cuts. 

Finally, the author’s notion is related to Haraway's thinking-for by drawing on Harding's ‘feminist 
standpoint theory’ (1991), which advocates valuing the knowledge conceived through struggles in any 
context of subjugation. By adding Haraway's affirmation that 'standpoint' is a cognitive and political tool for 
more adequate knowledge, thinking-for connects sites by creating a relation of in-betweenness. Once 





































again, the doing is in how we care, it is, indeed, thinking driven by care-as in thinking-for those whose 
voices are not considered-a way of thinking that should be especially aware of the dangers of 
appropriation. For this same reason, creating situated knowledge means that thinking for requires us to 
work towards change from where we are. 

WORKING-WITH 

In this last section, I will sketch some early reflections on the speculative proposal of ‘Working with Care’, 
which will then need to be further developed elsewhere. Nevertheless, before doing so I must start from 
two main considerations: all work-whether productive or reproductive, a division that no longer makes 
sense-is always a commodity in a capitalist society, and is carried out by those who are forced to work for 
others in order to survive. Therefore, until this injustice is overcome, work will not end nor will the 
inequalities that produce it. This is the reason why I speculatively reflect on post-work imaginaries by not 
avoiding the subject. 

Through the authors’ texts mentioned here, I have collected some key reflections such as the necessity to 
escape an ‘outside’ in relation to a potential resistance; hence the importance of living with an immanence 
of struggles, of desires and rejection of capital’s orders, as ‘improper’ subjects who move within a present 
conflict, the conflict on the autonomous exercise of one's existence. Consequently, ‘Working with Care’ is 
meant to conceptualise this resistance as a type of work both productive and reproductive, and to 
theorise the ethic of undoing as a form of im/proper labour that calls for redistribution and economic 
support. Working with Care is speculatively used to state that the only work to be done is for the 
cooperative aim of undoing capitalism and its dichotomies. The hope is that the answers to the radical 
"How are you doing?" question at the end of Puig de la Bellacasa's essay (2012:212) might uncover 
conflictual worlds. 

CONCLUSIONS 

A group of scholars, selected here, share a feminist critical perspective based on the idea of exposing 
connections and disagreements between thoughts and political contexts. Indeed, their proposition is to 
open angles of vision and of political response to the contemporary work regimes. These attitudes and 
propositions are necessary when we come to undo the ‘living embodiment of capital’. 

In conclusion, ‘Working with Care’ positions itself within the radical practice of revealing (always) the 
invisible status of forced labour, such as was done by the ‘Wage Against Housework’ manifesto, and, 
therefore, is unequivocally against work. The provocation that it launches forces us not to disconnect 
‘care’ from ‘work’, despite, and within, its positive and negative disclosures. This is a commitment that 
requires the acknowledgement of how we are re/producing value and values, and how these can always 
be rethought by layering our perspectives and by blurring capital dominant dualisms (Hartsock, 1983). 
After all, these are the main issues around which I place the future development of my research. 
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The Tolitical Value of a Techno-Future 
Emanuele Braga 
Macao 


Atfirst we look for a shelter and then we understand if there are any dangers. 

Paolo Virno 


What the future of culture can be? Let's make a kind of game, and gamble on two different hypotheses. 
The most probable and strategic scenario in order to invent new modes of production is deeply rooted 
in the integration of two different components: democratic participation and technological innovation. 

If this was the case, I would like to put forward immediately a fundamental question: can the capital 
produced by social cooperation be economically sustainable by means of new forms of self¬ 
organization? If this is a plausible hypothesis we want to discuss, which form such self-organized 
production will take? 

What if, on the contrary, we are facing an even more fundamental risk in our discourse? What if 
creativity, innovation, participation, cooperation, what we call the "new technologies" embedded in the 
sharing economy were nothing but empty watchwords, new simulacra of old ways of doing business 
plans and creating monopolies? What if they serve to foster new neoliberal governances and 
gentrification processes? 

This is a central question: in a future in which machines, the digital and physical automation of 
production will substitute most part of the work once performed by humans, how will it be possible to 
keep a purchasing power? In the past, wealth was redistributed through salary and wage. Significantly, 
the salary was also pivotal for workers’ struggles and unions’ demands. But what will happen if the 
wage relation will be less and less central? What kind of models of struggle and organization can we 
imagine? 

Around 2008 - knowing how financial markets, the system of production and the control exercised 
over every single life is defined more and more by the synergies of algorithmic machines — a group of 
hackers and activists, inspired by Open Source culture, maybe mostly anarchists and anti-systemic 
(some of them sympathetic to a certain anarcho-capitalism rooted in Austrian economic thought and 
grown in the San Francisco's area) developed a protocol under the name of Bitcoin. Their line of 


thought appeared to be rather linear: since Capital accumulates value through the control of the 
information over our behaviour, we should construct a technological infrastructure in which there is no 
central accumulation (property), no traceability of the profits (anonymity), where everything is 
guaranteed by computers working in synergy. 

The crisis of the last ten years has been a crisis of trust: debts, loans, derivatives, these are all means by 
which capitals produce political control in neo-liberalism. It is a crisis of relationships, of trust-ability. 
What we have to aim is a new economic environment, a new ecology in which the unit of value is based 
on a fairer infrastructure. That's the starting point of another good example worth mentioning: Fair 
Coop and Fair mutual credit system. An ambitious project that attempts to provide an alternative 
economic environment to cooperatives and grassroots independent productions at a worldwide scale. 

Currently this field is extremely lively, many are the start-ups - also business oriented - and the 
research programs who are investing in Blockchain technologies. In this trend we can also find 
initiatives based on very skilled and independent teams as Freecoin and D-cent. Rather than creating 
another alternative currency in order to stress the market, their goal is to create tools to foster 
participatory processes, decisions making systems and crypto-currencies based on the needs of specific 
communities. Each specific community may adopt these tools in order to shape them on their specific 
goals and needs. 

Macao is a centre for art and research, actually established in an occupied building in Milan (IT). Macao 
was born in a mobilization in 2012 within the cultural sector, creative industries and art workers. Macao 
started its collaboration with Freecoin and D-cent in order to design a platform conceived to share 
means of production and co-production in the art/creative/cultural field, and rooted in the network of 
occupied art spaces emerged during the political mobilization of the last five years. 

Macao is currently proposing to design a crypto-currency (Commoncoin) with very specific features. 
The starting and radical question in this process was: can we use an algorithmic, decentralized, and peer 
to peer technology rooted on a political decision making process? Can we base an algorithmic machine 
on a shared political value, community based? 

The future we imagine is made of decentralized technological infrastructures, distributed and based 
upon algorithms. They are governed by democratic discussions and decisional processes, put into place 
by communities that share values and ideas. In other words: in a plausible future in which algorithms 
control our economical, relational and spatial behaviours, the real challenge is to find a way to question 
them without creating democratic deficit as a collateral effect. 



The fundamental challenge around Sharing Economy and technological innovation lays in the attempt 
to avoid these extreme points: 

— On the one end, to let the algorithms be privatized, as in the case of Uber, Amazon, Apple, Airbnb, 
etc. 

— Or, on the other end, to conceive algorithms completely autonomous, in which political decision 
dissolve into computing power and anarcho-capitalism. 

Therefore, the political challenge we are facing implies binding algorithms to democratic decisional 
processes, in ways that are dynamic and common at the same time. 

Ultimately the issue of the relationship between human and machine looks so much contemporary 
today, but it runs through all of the last century. 

The intention of this paper is to understand current experimentations in the field of activism and 
techno-politics from the experience of Macao, in a historical perspective. In particular, connecting 
Italian Workerism’s reading of the ’60s - which started reflecting on concepts as the machine and 
technological innovation -with today’s context in which decades of post-fordism and neo-liberal 
policies have given their first noticeable results. 

THE FORM OF THE ORGANIZATION 

In 2007 financial capitalism declares to be in Crisis. Over time, many people realized it was nothing 
more than a sadistic strategy to strengthen, increase the value-extraction mechanism, concentrating 
even more wealth, making the governments weaker, capturing more “slaves” and disciplining the 
’many’. In reaction to this a global movement emerged, which has assumed different names, 
especially in the West, as Occupy Wall Street in the US, the 15M in Spain, Intermmittent du 
spectacle in France, the European anti-austerity movements, and in Italy it is most clearly expressed 
in the mobilization of knowledge and art workers, and the experience in several cities of the new 
institutions of the common, as it was among others Macao in the city of Milan. 

All these struggles shared the occupation of public space, both physically and on the media and 
theyall proved being both instituting and constituent laboratories. Each of them wanted to be not 
only a moment of protest, or agencies working on a certain political agenda, but experimental 
laboratories for other forms of socialization. It was the social cooperation that wanted to be 
emancipated from the capital in the form of a struggle as the creative act. 

The aesthetics of this time is nowadays well established: people in circle discussing, inventing new 







































gestures and rituals, avoiding to reproduce the same forms of the Capital (hierarchy, delegation, 
fascism, sexism, slavery at work ...). It is very interesting that social cooperation was tentatively and 
awkwardly designing new algorithms of public space (how I express that want to intervene, how 
much time I have not to bore the others, how you communicate disagreement...), a kind of new 
unstable monstrous bureaucracy. Everyone has somewhat embarrassed to see people shaking their 
hands in unison to communicate appreciation, and so on ... the social machine was hacking itself. 
Almost immediately new rituals appeared, new behaviors, although embarrassing for many, hiding 
a very strong collective consciousness: we must find a meaning that we lost, and to do this we have 
to invent other forms of society. 

After few years, the most common criticisms to this wave of mobilizations and struggles questioned 
the primacy of horizontality, direct democracy, claiming it was incompatible with processes of 
political organization. In short, within a few years there was a great outcry opposing the 
horizontality of the squares to the verticality and the effectiveness of the political organization 1 . As 
one could understand the tactical-political level of these positions, however, one risks not to grasp a 
very important conceptual node to imagine the future if the issue is framed in these terms. 


The real question, which also constitutes the backbone of the relationship between technology and 
politics, is: what form of social organization does represent the expression of our needs? 

Our collective and social being, always expresses itself in an antagonistic movement, placing the 
right before the law, the need before the code, in the movement of legitimization before the reason 
of the State, in the processes of appropriation of the space (the urban space, but also the migration 
and post-colonial dynamics). A conception of the frontier, a constantly moving border, a nomadic 
and constituent organization. We express our selves necessarily in collective and organized forms 
that change in time for successive approximations to perfection. The story is the form of this 
instituting resistance, production of limit, constructivist border. The horizon, the boundary of our 
landscape, is always articulated, organized, defined and at the same time never definitive. 


l'l. We believe the most important division in today’s left is between those that hold to a folk politics of localism, 
direct action, and relentless horizontalism, and those that outline what must become called an accelerationist politics at 
ease with a modernity of abstraction, complexity, globality, and technology. The former remains content with 
establishing small and temporary spaces of non-capitalist social relations, eschewing the real problems entailed in 
facing foes which are intrinsically non-local, abstract, and rooted deep in our everyday infrastructure. The failure of 
such politics has been built-in from the very beginning. By contrast, an accelerationist politics seeks to preserve the 
gains of late capitalism while going further than its value system, governance structures, and mass pathologies will 
allow.' #ACCELERATE MANIFESTO FOR AN ACCELERATIONIST POLITICS, Alex Williams and Nick Smicek, 
(2013) 

The Accelerationist Manifesto had I quite big impact in the political and theoretical discussion, also concerning this 
relationship in between horizontalism and accelerationist politics. 

About the issue of horisontalism and verticality see also Reflictions on the Manifesto for an Accelerationist Politics by 
Antonio Negri (2014) e-flux. And Alberto Cossu (2014) 
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Here, to put it more concretely, there is no opposition between the organization form and 
movement, to subvert the actual situation we always express with forms of organization. And to 
explain better the subject of this intervention, every form of subversion is expressed through the 
creation of machines. 

When Macao was bom the goal was stated: take our time to invent new forms of production and 
social relations, because the production processes we are in (debt, insecurity, gentrification, 
destruction of the welfare ...) make us sick. I still remember with amazement that one of the terms 
used to define Macao was 'an experiment in social engineering'. This monster-institution that we 
were creating was using terms borrowed from social science and in fact form an idea of society as a 
machine. 'Social engineering', as if in the end, we could actually think about social relations as 
modules, removing and installing them, remove the parts, replace them with others, and thinking 
that this is innovative. At that time the old Italian cultural institutions, the museum and the big 
theater, the concert hall, were in clear decline, big dinosaurs kept alive by a lot of public money, 
and negligible audience. Those were the years in which politicians declared that culture was an 
unnecessary expense, since it was unable to create profit. They were wrong. The phenomenon of 
creative cities 2 , already tested in other states of the West, was coming even in the old Italy. 
Creativity as an industry would become in a few months the backbone of the metropolitan ransom. 
Widespread creativity, made by start-ups, business models, urban regeneration, new apps able to 
digitize everyday life. The city was to become smart. 

Even in Macao we could try to join forces and make a great start-up. But we did not. We could 
organize Macao, optimizing the time, trying to work the best, with primary emphasis on efficiency, 
using only the evaluation criteria that we know so well: the assessment, audience engagement, 
return on investment with repayment schedules .... 

During the first year of activity in Macao, we did the exact opposite: a self-inquiry 3 which then we 
titled 69,300 hours. We handed out to all activists and participants a questionnaire, and during the 
compilation we conducted long interviews with them. We wanted to know who we were, where we 
came from, what we had studied, where we lived, how we were indebted, but especially what we 
wanted from Macao, because we were spending so much time in this experiment. In short, we 
wanted to build a common sense of Macao. Rather than myopically jumping into the machinic, the 
engineering, organizational andtechnological aspects, we asked very simply: who are we? 

2 See Richard Florida (2008) Who’s your city?How the Creative Economy Is Making Where to Live the Most 
Important Decision of Your Life. 

3 See R. Alquati, Per fare conricerca, Velleita Alternative, Torino, 1993. 



In order to draw a little history of this concept, I would like to go back 
to the Sixties in Italy, within that movement called Operaismo (Workerism), remembering a 
magazine called Quaderni Rossi , where in the fourth issue appears the translation of Fragment on 
machines by Karl Marx. In this very famous text, and particularly also discussed nowadays, Marx 
says that the machine is not an instrument to produce, but it is the automation of the production 
itself. It is not the worker who uses the machine to produce, but it is the machine that incorporates 
the worker in an automated process. The workers are no longer needed because of the living labor 
they embody, but it is bound to be the guardian and custodian of the machine. Second point I want 
to emphasize is that, according to Marx, on the one hand the machine increases productivity, but it 
does not diminish the work, the machine comes only when labor is already massif. This step is 
particularly interesting because it ignores some stereotypes about the relationship between 
automation and work. Automation increases productivity but does not diminish human labor. 
Indeed, it needs a mass-work. What does it mean? Marx notes, the machine automates and 
objectifies the collective knowledge as social labor in the form of science, knowledge, and capital 
through the machine gets to work on the general intellect. What does it mean that the machine 
objectifies the general intellect? It means that the machine is the result of the production of 
knowledge dispersed in society. Third point I want to mention: the money in the form of salary is 
paid to the worker who must immediately spend it to keep the machinery in motion. Through the 
automation of the production money becomes transformed into debt, internal to a machinic circuit. 
Only in machine that capital is able to transform social cooperation into value. Fourth, Marx also 
speaks about the concept of innovation: the machine as objectification of collective knowledge, 
needs to innovate constantly, not so much to improve the production, but rather to continue to 
capture the social production. Since social production is mainly production of knowledge, capital 
must continually innovate to continue capturing the value produced by the multitude. 

Pursuing this issue, I would also like to recall a speech on the first issue of Quaderni Rossi by 
Raniero Panzieri 4 entitled Sull'uso capitalistico delle macchine nel neocapitalism (On the 
capitalistic use of the machines in the neo-capitalism). 

Social cooperation is a product of the production of capital ratios. In the assembly line , social 
cooperation is subject to both technological innovation and to the machine. The technological 
innovation rhetoric is propaganda by the capital, guaranteed by the success in processes of 
subjectivity. The struggle for wages is only a struggle for a wealthy slavery: Panzieri calling them 
'golden chains' slaves. In some way Panzieri stresses that sociability, including what was considered 


4 Raniero Panzieri, (1961) Sull'uso capitalistico delle macchine neocapitalismo, Quaderni Rossi 1 




































free time, time to not work, the set of social relations, including this resistance and workers' struggle 
against capital is considered by capital internal to relations of production. Rather it is to capture the 
true value, much more central in profit rates and catalog market. This step raises the stakes on the 
classical question of ownership of means of production. Capital through machines controls the 
social in all its forms, or conversely by controlling the shape of the social machine can overturn the 
balance of power with the capital. But even more, it means that the social production is subject to 
technological innovation? It means that the relationship between social cooperation and machines in 
the capital is a slavery relationship. But a new form of slavery. What then are these gold chains? 

The most obvious and concrete answer, nowadays, is that the gold chains are the latest smartphone 
with its infinite applications, the electric car, Uber, the beautiful apartment booked on Airbnb, 
geolocation to find an unknown address ... the gold chains are the capital ability to deploy a certain 
well-being through the machinic control. 

This is a point I want to investigate further, because I think the gold chains have less to do with 
technology and more with the theme of the body, desire and happiness. We express creating 
machine, but we can also undergo a very impoverished environment being captured passively by 
highly machinic processes, even infinitely ethereal and abstract. This is the point. There are 
machines without subjectivity, but the processes of subjectivity can be very parched, exploited and 
raped by machinic processes. 

The problem is the social control by the machines. But what do you want the automate, what do we 
desire through the machine? If social relations are internal to the machine, we must re-establish a 
government of the machines, the machines should go back to being prepared for a production of 
human for the human. Cooperation, not the individual, the moltitudo is the precondition of the 
machine. But the machine, and technological innovation, is in a ratio of moltitudo exploitation. And 
not just for a principle of misery and scarcity. Even where wages redistribute health, the machine 
strengthens a relationship of slavery: the gold chains. The gold chains are the well-being without 
happiness, a healthy meaningless. We have to steer the machine as a collective movement, as social 
production, but what does it mean? 


THE NIGHT OF TAGGING 


In 2013 Macao decided to study more deeply how a creative city is governed through machinic 
processes. The tempting opportunity came during the edition of the Milan Design Week. This is a 
very important event for the city, running a lot of capital, and invests the whole urban territory. It is 



a form of production in Milan as a Creative and post-Fordist City very emblematic, because it 
brings together the interest of a lot of international Corporations in the the event-economy form, 
controlled by profiling mechanisms and financialization especially automated digitally. 

To return to our theme, through the co-research method and direct action we observed how the 
algorithmic automation is organizing behavior in the urban social fabric and the development 
processes. A great performance by social networks, finance, mapping, urban planning and culture, 
in which machinic processes work synergistically. 

Macao first conducted a series of interviews with workers and executives of the Design Week 
understood the following things: the program is aggregated through an open call for showrooms 
scattered on the map of the city participating in exchange for visibility. International sponsors give 
money to those who manage the program in proportion to the visibility of the event, and this 
visibility is measured based on what the public speaking about event on social networks and how 
the program's website is visited, according to the 'page rank'. With this type of arrangement the 
central event agency collects three hundred millions of euros for a week of events. This wealth is 
not redistributed to the workforce (mostly temporary or workers for free) or to the program 
participants. 

The algorithms not only profile our behavior for profit, but they are also a kind of prosthesis of the 
self-organization from below. This is the great insight of the latest generation of capitalism, which 
is allied with the libertarian ideology that feeds the Silicon Valley. The digital automation, 
including the algorithmic deep learning, does not impose a paternalistic rule to control behavior of 
the masses, but learns from the masses, by their actions, it extends as a social prosthesis, 
incorporating the repetitions and the anomalies that it detects. The algorithms prolong the entropy 
production or organization and differentiation. What is the question? who benefits? What do we 
want? What role has the human? What about the collectivization of needs? what is the relationship 
between workforce and algorithms? Such relations of production? What is the relationship between 
social production and digital organization? Who is writing and articulates these algorithms? 

This is why the collective of Macao conceived during one edition of the Design Week to conduct an 
action that was together hacking and an investigation. We made a fake website of the Design Week, 
and asked all the exploited workers of the event to fill it with contents. At the same time we placed 
in social networks critical questions to the public during the event. We asked them, their evaluation 
of the contents of the program, and on the other hand if they were conscious of being the true 
wealth producer of the event. The tweet storm was so successful that our cluster surpassed that of 
agencies and mainstream media, so that twitter after three days of action, suspended our account 
for unknown reasons. 



Finally we downloaded 10000 photos from Instagram taken by the public of the design week. If the 
production of social cooperation (the audience of the event), free labor, was the real living labor that 
gave value to the event, those photos were the advertising and informational content that hundreds 
of thousands of people had taken without knowing to work for the event. We wanted to know what 
the content of those photos, which processes of subjectivity were enrolled. That's why we invented 
'The nights of tagging'. 

We gathered in a room to display on different computers all downloaded photos to tag them. We 
made short, what usually a machine makes, we divided them by categories, marked differences and 
redundancies, we tried to produce meaning. We've profded, we made collectively and shared what 
usually an algorithm makes. We talked about, discussed, we looked for a way. I mention this now 
because for me it was very significant. In a political community we have for once done the same job 
that usually does an algorithm to exploit us, and we tried to re-signj^ftbe result through a 
discussion that made sense. We gave the body, what usuall^^KS in arrs^stract way, but that 
strongly influences our lives, the way we pass thn 
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prevent Facebook to use my information ....' But we know that prevention is totally short-sighted 
and harmless, in front of a machine that as said Panzieri is also fed to this type of resistance. What 
assures me that the post is used in the right way? What predisposes an algorithm? 

It is this perspective and security-individualist who does not make us grasp the point. The 
individual profit, the value of use, safety, anonymity, did not grasp the power of a physical process 
and joyous emancipation. 

What is the difference between a human materialism, ontologically rooted, and a technocracy post¬ 
human? It's the collective desire, rooted in a relationship, desiring intelligence, which produces and 


5 J.Derrida(1967) De la grammatologie, 















organizes the being of which the technological prosthesis, the means of production are not that 
expression. In this ontological horizon, technocratic domination, where automation takes a 
normative and coercive over the collective movement, it is only a lack, a not yet. The AI speeds, but 
for whom? is an expression of who? 

POST-HUMAN OR POST-MACHINE? 

The society is a machine, but as a machine it renders the relational processes meaningless. It's a 
sadistic machine in the sense of the progressive cancellation of sensations, flattens perceptions 
about less and less images. It decreases the visible space. This aspect I think is very important. We 
see for example, developed by H. Lefebvre when he speaks of urban space. Space is an ideological 
construct by capital that uses the rituals of the body as a machine. How a woman sits on the 
subway, or around a table, it is different from how a man sits? Urban space is the scene of a great 
social choreography and behavioral codes, which we train every day. And this sets of codes and 
patterns are often limiting our actual possibilities, castrating our needs and desires. So the theme of 
the body intensifies this question: the instrument as human implants, or it is absorbed, and the 
human is defined by the social machine. The problem is not just mechanical. There is something 
beyond efficiency, beyond the optimization, the rational functions. The problem that efficiency will 
be bored. The machine is an information transmission system. But relationships and affections may 
be absent. The problem of the feeling, the question of how the machines eliminate the organs that 
allow us to feel or if the machine is a multiplication of the organs to feel. While a society flattened 
on a machinic dimension, diminishes the subject to an interconnected element within a pre- 
established pattern. By addressing this node, Tiziana Villani in Ecologia Politico, 6 recalls the 
Narcissus myth that dies drowning in his own image. The man in front of a static visual field, with 
no possibility to escape, he falls, and dies almost not realizing that there's no more air. This recall of 
the Narcissus myth to explain the human-machine relationship is very charming. Living labor 
drowning in fixed capital. A fixed capital among others almost incorporeal reduced to surface. If we 
think of the 'Nights of tagging', the feeling is that the public passing bored frantically from one 
location to another during the design week, snapping pictures to post on social networks, it is a 
contemporary Narcissus who dies in the continuous recurrence of selfies. Possible exegeses of the 
gold chains. The lack of ex-stasis, to get out of the stasis. The movement is this machine not- 
coincidence in itself. Also interesting is the concept of the unexpected: the unexpected creates a 
qualitative difference. The unexpected is not the abnormal, the not-yet-rule, the non-cataloged, the 
not yet taggable, but soon taggable. In the deep learning the rule rewrites itself, incorporating the 

6 T.Villani (2013) Ecologia Politico , Manifestolibri 



difference. On closer inspection the deep learning produces no difference, but it searches it in order 
to cancel it. 


Villani, in more than one text, emphasizes this apparent play on words: instituting something means 
to become what it is. This immanence of being in our power to produce difference. We are genetic 
code. Our very existence depends on a writing. DNA is like an algorithm. We have the power to 
activate the code, and power to differentiate. The sensors and actuators (internet of things), 
however, do not represent feeling. For the human there's difference between acting and suffering. 
For a shield or a card connected to the sensors and programmed by a code there is no difference 
between acting and suffering if not in terms of communication. Communication for a machine is 
just a matter of information transfer. To suffer and to act from this point of view are the same thing. 
The subject has a power of life that is not commensurate to cybernetics. The subject takes 
possession not only of what the machine does not see, the abandoned, but it appropriates what does 
not exist yet, the not yet differentiated. This is creating, power of life. And we can only do it in an 
ecology, in a relational system of more subjects, it can only happen as moltitudo. This is the 
difference between artificial intelligence and general intellect, the general intellect desires to have a 
body. 

In Grammatica della moltitudine Paolo Virno does a small note: fixed capital has been completely 
impaired, the machine after the 77 lost the body. 

The machine is no longer the factory with its heavy assembly lines, but it is algorithmic, is made of 
bits. It has less and less body. The more it enhances the general intellect, the more the machine 
loses body. From which the concept of the abstract machine. 

In 2015 Macao and Sale Docks 7 dedicated to this concept of abstract machine a series of meetings 
and a series of actions, titled Abstract Strike (ABStrike). The question was very simple: If we are 
governed by algorithms what kind of strike can we conceive? What kind of strike is a strike to an 
abstract machine? In this discussion participated among others Toni Negri, who wrote for the 
occasion a text entitled Notes on the abstract strike 8 . In this text Toni does is a first comment: never 
before social cooperation has been so close to having regained possession of the means of 
production. The problem is that the capital mining machine has taken a step back, has become more 
and more abstract. The algorithms are machines, and there is no machine without subjectivity, thus 
in the abstract as each machine needs a minimum even if corporeal. Without any subject, machines 
do not exist. But govemmentality of capital on living labor is extremely impalpable, it has lost the 

7S.a.L.E. Docks is an independent space for visual arts and experimental theatre born in Venice in 2007 thanks to a 
group of activists coming from the experience of the "Centri Sociali" and the autonomous social movements. 

8 Antonio Negri (2015) Notes on the abstract strike, e-flux 



body, it is not accessible on a dimension as it was the factory environment. Even those who have 
tried to operate on a more abstract level to regain possession of the machine, were duped and 
replaced in a controlled space. So the most important aspect that Negri emphasizes, rightly, is not so 
much a sort of competition who has the most powerful machine, but a more ontological and 
substantive grounds: as the act to regain possession of the machines must have two main reasons: 
the first being of production by human for the human, the second should be an opportunity to 
multiply networks, to federate the struggles. The re-appropriation of the means of production is not 
a technological problem it rather is a problem of re-signification. 

Finally, I want to recall one last concept well explained by P.Vimo in Grammatica della 
moltitudine : Communism of Capital. So, to say that the outcome of the struggles of the 70s, the 
refusal of work, the sharing, processing factory in the social factory, was the precondition of a 
counter revolution by capital that gave light to the Post-Fordism, put in value of the general 
intellect, the coincidence between work and life, is a popular paradigm, which calls for a question, 
obvious in its triviality. Is it a victory or a defeat? Are these really gold chains? 

It is to say, and we can say it perhaps only nowadays: the new technologies allow the social 
cooperation to hack the abstract machine, to make a real “assault to the sky”. Says Negri, now more 
than ever the multitude is close to having regained possession of the means of production. But how 
should we do it? 

The heroes of this era are of course the hackers. They showed up in Macao in 2013 asking to be 
working in our for a month. They came from all over the world, and locked themselves in a room 
with dozens of laptops and projectors on the walls, to discuss and write code. They were the 
developers of Bitcoin. and at that time they were just running away. They were discussing a certain 
Dark Wallet. A new tool to get away from the business and the US government that through assets 
and administrative law, were trying to take possession and control on Bitcoin. We are in the heart of 
the topic discussed here. 

Within the six months or their in Macao we discussed of these isssues with a lot, a network of 
Italian subjects the value of inventing new economic and financial infrastructure, discussing the 
concept of money and the relations of production. Together with the collective Effimera 9 and the 
dyne.org group we disassembled and reassembled the concept of money in a historical perspective 
involving several economists, and parallel from a practical point of view we gathered around us 
many projects that were re-programming financial spaces, they were inventing digital coins, 

9 Effimera is a "virtual" collective and consists of more than 200 persons, interconnected with each other, living in 
various parts of the world. A network of researchers and activists, who share a practice of militant research, that 
originates by the Italian workerism starting from Quaderni Rossi in the sixties, to the most recent theories on 
capitalism and biopower. 
effimera.org 



banking, finance, small and large experiments to try to have a different relationship with the forms 
of organization, new technologies, essentially with the machines. 

In this path we met Eric Duran and the project Faircoop. Eric Duran is a Spanish activist who years 
ago was stolen from the banks, with an insolvent bank loans, half a million Euros, and donate 
them to the many realities of the Spanish movement. As an International wanted cpujal, he stpspted 
working with other Catalans, Spaniards and Europeans, activists and created a digital platform that 
would provide alternative financial services, called Faircoop. This platform airris^t pooling various 
independent producers globally and use a crypto currency that regulates the exchanges. The 
protocol of this coin was slightly different from Bitcoin, both from the point of view of the drawing, 
(less subject to financial speculation) and from the point of view of governance (controlled by 
members of an open co-operative). From that moment we started working with Faircoop, especially 
adhering to the foundation of a new project: a open cooperative called Freedomc 
legally different production nodes scattered across Europe on a transnational Igpjl with ethic 
political protocols. 

What I want to emphasize more of Eric's work was the work method: in a calm manner ] 
a lot in recent years, going from community to community, different territories , listening 
different contexts, explaining technically what he was working on. And so the project has grown. 
The Bitcoin users live in anonymity, do not know each other and do not even have the desire to do 

it too. In Faircoop circuit is perceived requiring regular and the desire to enter into a relationship, it 
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is always created by a collaborative environment, there are so many groRj*£>6)1 thc^Telegram, 
meetings on Skype: someone translates, someone seeks to understand aspects of 1 
laws, who starts projects, it is sometimes argued sometimes goes unnoticed ... The project is not icy, 
machinic, but as a means to create a relational fabric. 


In recent years Macao has also collaborated with another important project: Robin Hood Mir 
Asset Management. They invited me the first time at a meeting in Dublin: their work method was in 
the nomadic form of temporary offices in different cities of the world. Theyare a cooperative too, 
and they are economists, artists, hackers, academic researchers. They created a cooperative fund 
that is used to speculate in the financial market using a parasite algorithm that 
performance in the financial market. Essentially mimicking the largest in speculative investment 
funds, do bring in a cooperative fund and the shareholders are united in wanting to invest the! 
in political activism projects with high social impact. Through an algorithm written by them, 
subtract value to the financial markets for distribute it in processes of resistance to the capital. 

In the summer of 2014 we organized a conference, between the collectives of Macao and Effimera, 





entitled La moneta del comune 10 : the challenge was to figure out which assumptions could have a 
financial system whose base was production by human for human, designed to build the common. 
On that occasion, some of the participants suggested to write a Manifesto. At this solicitation 
Jaromil, an hacker from dyne.org project, replied that this was not the time to write manifestos, but 
rather to write manuals. 

So it was that we begarTt(f^vork on the architecture, the design of a coin. We set off from the needs 
of a region, a network of relationships, a sequence of nodes, of subjects. And we began to design a 
rm of currency that we called Commoncoin. The idea was to understand what different productive 
ganization could decode certain social needs and political prospects. We tried to design a 
ancial system and to decide collectively what to assign value to. The themes that emerged were 
how to put into question the wage form, introducing a self-managed basic income , how to stimulate 
collaboration between multiple projects, as inscribed mutual aid and a fairer redistribution of 
wealth in the form or a financial circuit. Beyond the form that can never be definitive, this path was 
capable to take attention away from the charm of the new technologies as a panacea for all ills, 
cing more attention on what are the values that we want to automate. The automation is not the 
goal, but only a means for the construction of the common. The size and space in which we are 
honing the machinic function is this debate, the sharing of vision and needs, this relational 
that creates the social space. 

is the problem of'the becoming other' of the machines. The 'instituting' always provides a 
achinic element, incorporates it, or is embodied through him, as well as the organization, and 
codes, as well as the rites. The point is that the constitutional process is inscribed in that code. In the 
case of cryptocurrencies it is evident. Create an alternative infrastructure which regulates social 
relations through money. Very often, the focus is on machinic design elements. If the design 
contains ce rtainlPesIents like anonymity, decentralization, proof of work, in the case of Bitcoin, the 
virality and dissemination of the coin is machinic, I do not need to activate relational or emotional 
chaining. Many individuals will begin to be slaves of yet another machine without establishing 
anything. In place of the extraction mechanism governed by the relation between debt and finance 
that is the euro or the dollar, we will have another currency governed by another protocol which 
will only make the many opportunities in the sense of deprivation. But we do want that the forms of 
organization and differentiation become the expression of a process of emancipation, of a creative 
gesture, that are instituting, allowing the need of being emerge through an act of liberation. 

It's better a machine which is not too complicated capable of being an expression of real needs than 
a highly sophisticated and complex machine that automates the time of the people in an exploitative 


10 See http://www.macaomilano.org/rivista/spip.php7rubrique8 







relationship. How do we realize the difference between the gold chains, and the machines with 
which we are liberated? We prefer the iPhone, or an old phone which I never got rid of, or a phone 
produced independently but who cannot do all the things that the iphone makes? In this way the 
question is misplaced. The essence of the problem lies not in the shape of the machine. I believe 
that the relationship is the fundamental issue . The continuous questioning of the system, the 
machine that puts us in a position to organize our space and our time, this constant questioning, the 
act of appropriating the conflict, not wanting to answer in the abstract, dialectically or ideologically, 
but living it as an expressive process, not to be afraid of, in a collective and relational dimension, do 
not being afraid to become something else. Get out continuously from the stasis, not coinciding 
with the still image, feeding the appetite of their needs continually drawing the environment, 
keeping it in a continuous check and buzz. 

We cannot talk about the machine unless we want to be happy. 

The Luddites ideological perspective is the result of an artificial opposition between machine and 
human. Rather we should conceive the machines in a new way, more like a game where the rules 
are an excuse for fun, for discovery, for the expansion of the visual space. We must love the 
machines in a post-machine optical, to be able to drag them into a line of flight together with our 
needs and our daily struggles. The real question is how to consider machines as important organs 
that allow us instituting this movement, which will allow us to intensify the affective, sexual, 
environmental, visual, dimension. At stake is the cure of this relationship, the ongoing maintenance 
of our social body as a desiring machine. 


POST SCRIPTUM 
Narcissus and the Tortoise. 

Two symmetrical but opposite movements that are encountered in the surface. The human who dies 
in his own image. From the land into the water to coincide with his own image and dies. While the 
turtle out of the water, it becomes human, and the human cries. An animal that becomes a human 
because has feelings, compared to a human who dies because it becomes machine. 

The tortoise as well as the crocodile breathe air and not water, but eat in seawater. In doing so they 
swallow a lot of salt. For this reason, when they end the apnea, and resurface to breathe the air, at 
the same time their eyes cry, to eject the too much salt who ingested. The turtle comes out of the 
water to cry. 



Presumably the human's DNA is from a mammal that lived in the sea and began to colonize the 
land. But this organ which actually expels brine from our eyes became a gesture strongly linked to 
the feeling, affection, to the relationship. We do not cry harder to digest, but we weep to feel to get 
affected. Perhaps our species, inherits this useless function. The non-coincidence between the value 
in use, function, and affection. In Eugenics, the human get out of the water and transforms a 
mechanical element, functional, animal, in an organ of feeling, in an affection. While on the other 
side Narcissus enters the water because he believes to coincide with his image and dies. 
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INFRASTRUCTURES FOR FUTURE ECOSYSTEMS 
Scenarios and visions based on experimentations in alternative economies: 
the case of CommonCoin, FairCoin, and Bank of the Commons 

By Emanuele Braga 
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1) What is value? Money as a territory of re-signification 

Currencies, tokens, shares, derivatives are all units of value. What do we store in these 
units? Time, goods, trust, risk, affect, health, democracy, racism, gender violence... How 
does the value of these units change? Who decides if this value is fixed or volatile, and how 
does it change? 

Cryptocurrencies present an important opportunity to create new units of value 
independently from the traditional banking system. But today, cryptocurrency markets have 
become hugely volatile sites of financial speculation around hundreds of new coins that 
serve simply as super volatile units of value for traders, including bank investors. 

On the other hand, there is a radically different vision of transformation through 
democratizing wealth and creating different conceptions of value in a growing alternative 
movement. A structure based on tokens and contracts can change the logic of the 
derivatives into patterns of social relationships that are based on cooperation from the 
bottom up and on shared economic spaces. 

Despite this, the financial market remains the most scandalous space and a kind of bogie 
monster. That is why I strongly believe that these cooperative platforms are the most 
interesting spaces to root questions the value. I’ll focus on three examples, developed in the 
past 5 years: Commoncoin, Faircoin and Bank of the Commons. These three projects are 
interconnected with each other, and could represent a set of socio-political alternatives 
based on cooperation and mutual aid. 

I’ll draw out the development of these three projects from the perspective of somebody 















situated within the community of Macao, center for art and research 

In November 2013 for one month, Macao, center for art and research, hosted the most 
important hackers and developers of the Bitcoin community of that period (like Amir Taaki, 
Vitalik Buterin, Cody Wilson... and so on). This gave the Macao community an opportunity to 
face what Bitcoin was and the ideas behind the cryptocurrency movement. After this full 
immersion, Macao provoked a discussion in Italy around alternative economies and radically 
different kinds of monetary systems. 

This ended up in a symposium in Macao in September 2014 entitled “Money of the 
Common”. In that meeting, which was attended by an Italian community of political 
economists, critical theorists, and some participants in practical projects that Macao strongly 
supported 1 , we agreed on some key points. We decided that there were two main 
prerequisites for any currency of the commons to work: First, the money of the common has 
to be anti-speculative and not scarce, and it has to promote a circular economy. Second, the 
technological infrastructure has to be sustainable in terms of energy expenditure and 
consumption. That’s why the Bitcoin architecture was problematic in terms of proof of work 
and mining, and because it is scarce and fluctuates in value. The high levels of energy that 
are consumed in processing the Bitcoin blockchain also ruled it out as a currency of the 
commons. 

From that moment on, Macao looked for projects and collaborators in order to build 
alternative projects that were anti-speculative and sustainable. Faircoin, Commoncoin and 
Bank of the Commons are some of these. The challenge was to create collective 
infrastructures for the Commons with new technology, as an alternative to capitalism. And 
locally and globally to build ecosystems for the future. 

Faircoin is a cryptocurrency, based on a cooperative platform, which fixes its value within the 
community and does arbitrage with the financial markets. The tech infrastructure is also co¬ 
designed and maintained, which includes the development of the proof of cooperation 
protocol based on a hardware alternative to mining, and the proof of work in Bitcoin. The 
original community was mostly from Spain, but from the very beginning Faircoop was born to 
be global. A global network of local nodes now exists including cities in Europe, South and 
North America, Africa... who are each sharing and building an autonomous monetary 
system to foster a solidarity economy. 

Commoncoin is an example of a local social currency that is community based, promoted by 
the experimental art center of Macao in Milano. The assembly of artists, workers, citizens, 
and refugees, decided to create different common wallets and to collectively decide upon 
how much money they should each receive. This is a political laboratory, in which 
Commoncoin presented an opportunity to re-signify what for them has value. In a post-work 
society, we need to share value, to be paid, to receive money, and to have access to goods 
and services; but not on the basis of salary levels, or the comparative prices on different 
product markets. That’s why this community chose to distribute Commoncoin for tasks and 
functions such as care, activism, and participation in assemblies; all functions that usually 
are not waged. Since these are things that produce collective wealth, at least as much as the 
more recognized achievements around things like producing products or putting on events. 
With Commoncoin the local community can buy goods and products bought by Macao in 
Faircoin on the global Fair Market. And finally, based on the Commoncoin system we also 
redistribute a Basic Income in Euros to all the participants of the network. 

Bank of the Commons is a cooperative platform for a multi-currency wallet founded by 
several groups, including Faircoop and Macao. Through this tool the members are able to 
have a bank online platform which works in Faircoin, Bitcoin, Ethereum, Euros and Dollars. 

In Bank of the Commons you can transfer currency using crypto-wallets and sepa/iban, 


1 See E.Braga and A. Fumagalli "La Moneta del Comune, la sfida dell'istituzione finanziaria del comune", 
DeriveApprodi 2015. This book is the report of symposium "Money fo the Common", including 
interventions by A.Fumagalli, E.Braga, M.Amato, C. Marazzi, Denis Rojo (Jaromil), S.Lucarelli, E. Duran, A. 
Virtanen and Robin Hood Minor Asset Management Coop 



between the members and to the external world. It is based on an assembly of the members 
and the decision making process is based on consensus. Participants discuss how to 
regulate liquidity, the mutual aid between members, and the feasibility of the exchanges. The 
general aim is to support a transition to an alternative economic space based on Faircoin at 
the global level and social currencies at the local level. Bank of the Commons and the 
Faircoop ecosystem have a certain porosity with the traditional fiat money system, but at the 
same time, Bank of the Commons tries to find ways to avoid or prevent speculative trading 
activities. 

These three platforms, Faircoin, Commoncoin and Bank of the Commons are good 
examples with which to draw a map in which we have a future interconnected ecosystem of 
common infrastructures. A global solidarity movement based on a cryptocurrency, a local 
social coin promoting basic income and innovative schemes of value redistribution, and a 
global banking cooperative platform that is able to integrate these tools and communities. 
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2) The becoming human of the algorithm and the becoming machine of the society. 
How could the automatization of social relations generate spaces that become 
alternatives to alienation and exploitation? 

The ecosystems we can create for a more sustainable life, are an alternative to capitalist 
exploitation, and the production of alienation and violence. But the central crux is the relation 
between infrastructure, schemes, organization, and human relationships. 

Marxist theory underlines how capitalistic forms of exploitation and the extraction of value 
are an abstract machine that concentrates capital in the hands of the few, while 
impoverishing workers. 

Post-workerism highlights how the question of work and production is today directly 
connected with the bios, with life and society as a relational fabric. And this is more and 
more evident in relation to new technologies. Data, migration, finance, gender, mineral 
resources, and genetics are each territory for the extraction of value and they are all 
connected with the bios, with the life in itself. Access, risk, mobility, sexuality are the fields of 
exploitation and alienation. 

If on the one hand, the means of capitalistic extraction of value are mainly technological, in 
terms of both hardware and software; at the same time this is imperceptible, untouchable, 
and diluted in society, in daily life, in our individual and collective body, in a process of 
naturalization and prothesis with our behaviors. 

The algorithmic control of life and of the social fabric, the automatization of social relations 
are not perceived here as a design. This raises the central issue: How can we create human 
organizations that are able to discuss and design their machine, and how can the machine, 
the infrastructure of the society, become a space for empowering human relations, instead of 
generating alienation, exploitation, and violence. 

There are two movements with different genetics: The becoming machine of the social body, 
and on the other side the becoming human of the machine. When we speak about forms of 




organization, new infrastructures, we have to think about the forms that these two moves 
take, and the forms of possible meetings, fusions, sex, fights, and the mirrors in between 
them. 

That’s why a central aspect is the space of co-design and data production and management. 
In the case of Faircoop and Bank of the Commons the decision making process is managed 
on Telegram, and the tech development, the management and the maintenance are run by 
technical groups, through both volunteer and waged work. But over the years it became 
increasingly important to have offline meetings, locally and globally, in order to dig-up issues, 
design the agenda, and simply get to know each other better. 

The cases of digital platforms that invest in the off-line dimension are becoming more and 
more frequent. 

A wonderful example is Decidim 2 in Spain: Probably one of the biggest and most successful 
platforms for participatory democracy, which was created when the local government of 
Barcelona decided to empower their organization through offline meetings. This case serves 
to highlight how important off-line meetings can be as a dimension of the digital platform. 
Off-line meetings are clearly somewhat easier in the case of local communities, like 
Commoncoin. The technical development happens on-demand within the community. But 
there are many off-line assemblies in which we discuss how the design of the monetary 
system and the wallets are changing social relations, and how they may modify 
organizational arrangements, and technical aspects are also discussed. The machine has to 
follow the desires of the people, and the people understand themselves to be a machine, in 
the form of an organized collective body. It is important that the machines are useful, that 
they are not only prototypes, that they are stable, trustable, but also that they are movable, 
modifiable, depending of course on the political negotiations of the users. 

This space is something that is totally absent in major corporation like Amazon, Fb, Uber... 
The only spaces of genuine negotiation are generated through workers strikes, scandals, 
and reduced levels of customer satisfaction... They are shaping the social sphere without 
users having any proper space of negotiation, apart from the possibility of moving or staying 
off-grid (if it is still possible). 

Also on the hardware side, the off-line dimension is very important. I have already mentioned 
that Faircoin substituted the processing based on mining and proof of work with ‘proof of 
cooperation’, which is computed by devices physically located in every node of the global 
network. Thus saving energy while protecting the principle of data protection in the 
cooperative. In Italy, we are also part of the Cubotto 3 project, which is based around a 
decentralized system of data storage, through dispersed hardware located within a political 
network. Another example is the project, Decode 4 , developed by the municipality of 
Barcelona, which is a decentralized system to facilitate citizens’ ownership of their own data. 
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2 https://decidim.org/ 

3 http://cubotto.org/ 

4 https://decodeproject.eu/ 
























3) The central concept of spiral loops. 

Algorithms, digital platforms, hardware logistics, and data ownership, are the tools that help 
to shape “human management”. The point then is, where is the space of decision in which 
humans express how they wish to be managed? 

Within the Macao community, the idea has developed that some machines should embody, 
and emerge with, spaces of interaction. The continuous entropy that is characteristic of the 
social fabric and human relations, has to be part of the potentiality of the technical 
developments. 

Macao defined this dynamic as a spiral loop 5 : Apart from the organizational form, the 
decision in itself, the algorithm, or the coding, the design of a platform, the adoption of one 
software or an other... What is really important is the continuous feedback between the 
users and the communities. The design of an infrastructure has to be conceived in a 3D, or 
even a 5D model in which what is central are aspects like: Human satisfaction, scalability, 
long term strategies, unexpected errors and scenarios, eroticism, imagination... We don’t 
think about devices as simple products with certain functionalities and features, but as 
pretexts to empower the social fabric and as an opportunity to generate further relations. 

This DIY approach to social organization frames the role of the machines as offering an 
opportunity to test out different forms of life. 

Often this mentality leads to social organization design and coded infrastructures which have 
a game design. The process of continuous feedback and redefinition of the territory is 
presented as a game table. These are game tables which often the communities and the 
stakeholders know, in being characters of this game. 
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4) The systems of data driven societies and communities. Data visualization and the 
relation between on/off-line activities. 

Public data visualization is a precondition for being driven by data. If we want to create 
spaces of discussion and negotiation regarding the forms of organization, first of all we need 
data and feeds on how the ongoing situation is. The accessibility of data is often not a 
sufficient base for people to discuss things and take decisions. Data not only have to be 
accessible but also be understandable. 


5 http://www.macaomilano.org/spip.phpPrubriquell4 





For sure, blockchain explorer, balance sheets on economic management, analytics, google 
drive with excel files, pad and minutes of the assemblies, any kind of repository, time spent 
in reporting and maintenance, are useful elements in making the data accessible to 
everyone (depending on the security policies of the organization). But a well made repository 
doesn’t mean that the data have actually been read, understood, or that data are the means 
to rethink the future together. 

In Macao, center for art and research the assembly discusses how the data have to be 
visualized (which feeds data selection, and how this needs to be displayed for the 
community) and the members use this data in order to discuss how the organization is 
working. This data driven decision making process has the power to transform communities 
in policy making based not only on perceptions, beliefs, or opinions and whisperings; but on 
a shared table of contents, which makes participants more like analyzers and game masters 
than voters or participants. 

In 2015, during the first months of the Commoncoin scheme adoption, the community began 
to fight a lot regarding the criteria for the redistribution of wealth. Everyone agreed that 
Commoncoin had to be a closed clearing house, without an exchange value with other 
monetary systems, and everyone was charmed by the revolutionary idea of a Basic Income 
distribution. But after a while somebody discovered that working very hard was not so useful, 
and for this reason reacted by complaining that his role in the organization was more 
valuable than that of others who he argued were lazy and unproductive. These kind of 
perspectives led to a feeling amongst some that the Basic Income model was going to fail. 
Another battleground was around the mutual aid fund. In Macao every successful project 
covers the losses of the non sustainable projects. Some participants in more successful 
projects started to complain that we were giving too much to help feed and sustain parasitic 
and unproductive projects. 

In tackling both of these issues, Macao began to analyze data in order to check what the real 
dynamic behind these phenomena was, and in many assemblies there was discussion, 
display, and visualization of this data. During these assemblies the members discovered that 
what was considered as lazy and unproductive activity was not, and that a lot of functions 
considered by many to be unproductive were actually very useful. Through this process it 
became accepted that the general income and the production of wealth according to a basic 
income distribution was not actually going to fail, but in fact the reverse, it was stabilizing the 
organization and helping to attract new proposals. 

Data analysis and visualization then can be a means to overcome the biases that are usually 
embedded in a competitive and capitalistic culture. And this culture and paradigm, very often 
lay in the unconscious. What people agree on in theory, is not always what they are willing to 
do. 

We are worried that our data might be stolen by a big digital platform, because they sell 
information about our behavior in order to control and shape us as citizens and customers. 
So the first reaction to that is: Fuck you! Don’t touch my data! The political claim against data 
mining and markets is the invasion privacy and anonymity. But beyond that, we usually don’t 
think about what we could do with our data, instead of simply hiding it. Ordinarily we are not 
able to self-organize around a collective management, or to publically manage this data in 
order to use it for the common good. 

In the official documentation in which the Chinese Government presents the Social Credit 
System program, it is impressive how many time they use the words sincerity and honesty 
and common good. The Chinese state has generated one of the most extensive programs in 
the world in building a data driven society, in a very top down and potentially oppressive 
way, transforming the state into a giant digital platform of surveillance. And they state that 
this is the basis of the social contract with citizens. If you are sincere and honest you have to 
accept being profiled and controlled and forget any fears of violent repression. 

On one side, the platforms of capital and companies are shaping production and distribution 
through big data, and on the other side, governments and nations are controlling citizens 
and defining their rights via data mining. 



That is why a visual education on data and what they signify is a precondition to use them, to 
break from the perception of them as raw material for experts. Every time they have been 
used and well visualized, and become popular, they have become a strong means of 
propaganda, even performing the perception of the real. 

In the face of these top down, dominant uses of data, it is vital to understand how 
cooperative platforms, local governments, and global political formations, can become 
democratic spaces to shape the social fabric differently by directly involving people, while 
retaining their rights and personal freedoms. 

5) Autonomy vs Commons, decentralization, and common interests. Blockchain is 
useful to build decentralized systems, but only in terms of providing an infrastructure 
for the common good. If it does not serve this purpose, on one side Excel is a better 
tool, and on the other, it’s only a more feasible technology within the same capitalistic 
paradigm. 

We have three scenarios that for different reasons we need to avoid: The first is the 
fragmentation and individualization of the social sphere. This can lead to a specific 
interpretation of decentralization, anonymity, and privacy. One that doesn’t block the rise of 
competition for easy gain and personal profit, and the emergence of a personalized state of 
paranoia and cynical distrust that accompanies this. 

The second is a bureaucratization of common interests, in which in being together you do 
not feel free. The third is the selling of your freedom and common goods to the market... The 
autonomy of groups, projects and individuals apparently doesn’t always match well with the 
commons. 

What else? In many collective and experimental projects of activism this is a central topic: 
How is self-organization protecting the autonomy of the participants? And how much of what 
is in common really matches with the needs and the interests of each? Each individual and 
each specific group or project has to feel both desire and interest in the processes of 
commoning. 

This is the reason way the relation between autonomy and the commons has to be flexible 
and be based on a bottom up approach to governance. Only in this kind of environment can 
the architecture of an organization be something significant that adds social and collective 
value. 

In the case of Faircoin, Faircoop has taken the measure of fixing the official community value 
of the coin, but this value is uncontrollable in the crypto markets. So there’s a life of the coin 
within the local nodes and on the global level, in which Faircoin is used for the Fairmarket 
exchange of goods, work, and services... But there are also a small portion of Faircoin that 
can be purchased in the crypto markets, and usually Faircoop monitors the quantity that 
flows in these markets in order to eventually take these Faircoin back into the real economy, 
and within the sphere of the fixed exchange value. 

This dynamic was initially quite virtuous, because on one side the community have been 
using the cryptocurrency in the coop platform at a fixed value, and on the other side, 
following the Bitcoin crypto-optimism year by year was reasonable, which meant slowly 
raising the price in accordance with these markets. During these years the assembly of 
Faircoop raised the value of Faircoin but always trying to stay below the market value of 
Faircoin, so that there was not so much interest in selling Faircoin on these crypto currency 
markets. 

But all the cryptocurrencies in the markets more or less follow Bitcoin’s value... and when 
Bitcoin jumped in value at the end of 2017, Faircoin’s value was also raised. That’s why a lot 
a Faircoin swarmed in these markets. And then Bitcoin fell drastically in price in 2018, and 
Faircoin as well in terms of market price. In the end, there was large amount of Faircoin in 
the market with very low value. 

Thus it became easy to buy a lot of Faircoin in the market and use it to buy goods in the real 
economy, products priced at Fair’s official community value. This has been unfair for the 
producers and the sellers of products, leading to a fall in Euro liquidity for those seeking to 

































exchange from Fair back to Euros at the official value. 

This is provoking a debate in a number of Faircoop communities: Is it right to use financial 
markets in order to have greater buying power which can then be used on Fair markets, but 
at the same time weakening the circular economy and the sustainability of producers? Again 
the question arises: Is it better to base things on trust between the members on the basis of 
individual interests, autonomy and privacy; or on the basis of the common good of the 
ecosystem? 

In my view the use of the blockchain in recent years, along with the big hype surrounding it, 
is roughly following the lines mentioned above. I think it is ultimately not particularly 
interesting if the blockchain is used simply to rather differently, and potentially more 
effectively, produce the same kinds of social organization, governance and services as 
before. It is also worth emphasizing that in the early stages of designing alternative 
organizational forms - through things like tokens, and schemes of value distribution - a 
blockchain infrastructure is not needed. It’s possible and even easier to implement these 
systems with paper ledgers, data bases, excel sheets, and simply digital or paper coins... 
We learn from experience that it is important not to fetishize the blockchain as a magic 
technology in itself. Sometimes it is better to hack the concept, understand what it is for, 
recycle it with different tools and use it in order to achieve whatever we set out to do.... 



6) Cryptocurrencies have been mainly the province of white middle class male 
traders, and those with profiles very similar to alt-right populism 6 . With an appeal 
based on easy money for folk using financial markets. From a radically different 
standpoint, we have to declare that a political use of alt-money can be a tool to help 
construct a solidarity-care-worldwide ecosystem. 

Cryptocurrencies beyond Bitcoin? The swarm of new crypto coins and ICO projects has 
created a super sparkling landscape leading to a rising arch for a number of years in which 
Bitcoin was in a way the tractor, the feeder, the anchor. My feeling is that nowadays betting 
on cryptocurrencies to make an easy gain... The dream of the Lamborghini now, is going to 
become more and more out of date. 

That’s why we now need to eclipse the speculative component of crypto economies to bring 
a different, more significant issue into view: How is it possible to create an alternative 
infrastructure and ecosystem for the commons? Circular economy, food production, energy 
production, health and care, logistics, housing, archiving knowledge, education, basic 
income schemes, these are the fields that we need to organize differently. We need new 
infrastructures, new forms of organization, not for individual or local interests but to face 
common problems on a global scale. 

7) Financial markets are the main economic space: It is the space we need to 
deterritorialize. Socializing finance means both taxation on financial trading and also 
developing alternative tokens based on social relations. Social relations are always 

6 See A.Cossu and A.Arvisson THE COMMUNISM OF CAPITAL? ICO TRADERS AND THE 
DEMOCRATIZATION OF FINANCE 
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the generator of new forms of organization, and the unit of value can be the basic 
brick. 

We don’t have to leave the battleground with financial markets and capital. Organizing 
alternative ecosystems, transition plans in more sustainable societies, networks of solidarity, 
and cooperative platforms are not going to be in themselves the only means of destroying 
the extractive exploitation of capital. 

Financial markets need to be deterritorialized and also must be taxed. The destruction of the 
public welfare state, public education and public health, has to be blocked, at least partly 
through resources generated by taxing financial markets and big platforms for capital. We 
are not able to substitute the lack of a public welfare state through cooperatives and 
alternative organizations in one move. In this interregnum we have both to use cooperative 
platforms to build alternatives and also to negotiate and think about what the role of the state 
is in different ways. For example, it is remarkable what Smart.be 7 is doing in being a 
cooperative platform for freelancers and gig workers to self-organize, but also in negotiating 
for the improved public treatment of workers and thereby fulfilling a role that has traditionally 
been played by the trade unions. 

What projects like Commoncoin, FairCoop and Bank of the Commons are doing has to be 
considered in relation to this more complex picture. They work on the local and micro¬ 
political levels and at the same time integrate with the international and global movement. 
They empower autonomous ecosystems, and at the same time do not give up the struggle 
for a welfare state and public services. They use participatory democracy and alternative 
cooperative platforms in order to attack the superpowers of capitalistic financial 
accumulation. 



xJKnno jiin jht anoua 


7 https://smartbe.be/en/ 
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Introduction 

The focus of this paper is on a cultural institution that emerged in 2012 out 
of a mobilisation of workers in the arts and cultural industries. 1 MACAO is an 
independent centre for art, culture and research in Milan that considers artistic 
production a vital process for rethinking social change and for elaborating 
independent political critique. It is also a place for experimenting with the kind of 
innovative models of cooperative governance and production that are of interest 
to the Radical Open Access Collective, as the introduction to this pamphlet makes 
clear. MACAO promotes research in different fields, including those concerned 
with labour conditions in the creative industries and cultural sectors; the right to 
the city; the fight against sexist and racist violence; and new organisational and 
technological solutions for cultural production. Moreover, MACAO has fostered 
a transversal public programme that hosts artist residencies, installations, public 
readings, seminars, workshops and hacklabs, as well as performances of music, film 
and design. 

The management of MACAO is horizontal and takes place during a weekly 
political meeting and a quarterly scheduling meeting. These regular meetings are 
the principal means through which a changing community of a hundred people 
governs itself. Aside from these meetings the community establishes relationships 
through varying conglomerates of people who cooperate on theme-based research 
projects. The day-to-day organisation of the community is coordinated through 
specific online channels or by means of simple coexistence. 

MACAO is located in Milan’s former meat stock market, which is itself in the 
middle of a vast abandoned area where the city’s wholesale market used to be. 
The people who have run the cultural centre have over the years suggested to 
local administrations a variety of innovative ways for managing the space. One of 
these was the drawing of a deliberation written in collaboration with the network 
of "Italian Cultural Occupations” and groups of activists and lawyers. 2 This 
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deliberation was the outcome of a large citizens movement that asked that informal 
communities might be allowed to manage spaces and regenerate unused public 
property throughout the country. It is the latter’s “Civic Uses” model, which was 
behind the launch of the first - and on-going - experiment of ex Asilo Filangierim 
Naples, that inspired the MCAO deliberation. 3 

Another interesting proposal was the acquisition of MACAO building estate 
following the well-established example of the German Union Mietshauser Syndikat. 4 
Thanks to an ingenious system that shifts between social innovation and traditional 
bureaucracy, this Union has generated a Commons within private law and reassigned 
over 140 estates. So far both of the initiatives proposed by MACAO have not been 
accepted and the centre is therefore an occupied space. 

From this point on, MACAO’s practice of self-governance and organisation will be 
described in this paper through a number of key concepts in an attempt to draft 
a glossary on the subject of how a place of cultural production, born out of the 
mobilisation of citizens, can be managed. What desires define a new institution? How 
is an institution designed and how is it used? Who decides? How does a changeable 
community relate to organisational forms? What is the relationship between a 
collective that transits through such a space and the technology that is used for 
its organisation? 

If we compare MACAO with pre-existing forms of cultural institutions, I believe 
governance and organisation are the two aspects that have been marked the 
most by transformative actions. The aim of this glossary is descriptive and is to 
account for those relational shifts that have occurred within a context of cultural 
production, and which stem from the creation of an alternative to the imposition 
of an ever-increasing precariousness of employment and life. As such this glossary 
is not an exhaustive instrument; nor the synthesis of a scalable model. Instead, it 
is an attempt to narrate the constitutive elements of MACAO as a relational and 
productive space in its struggle against contemporary forms of exploitation. It is 
important to emphasise that the concepts selected for inclusion in this glossary 
carry an element of internal variability and that, due to their impact on the living 
practices of MACAO, their application can be modified in time by means of the 
decisions taken by the assemblies. Finally, I must state that as a MACAO activist 
my vision of it as a cultural institution is situated within the practice of militant 
research (Mirzoeff et al. 2013, 6). 
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Key Concepts 
1. Curami 

Curami, which means “Look After Me” in Italian, signifies the 
collective maintenance of MACAO as a physical space. Every 
week a spreadsheet is filled in and posted on MACAO’s main 
chat room. Everyone can thus communicate their availability 
for cleaning, tidying and fixing the place up. In this way the 
activity of “looking after” is transferred to a public space, 
named and paid for. Taking on the maintenance of MACAO 
is something that is paid according to tasks (rather than 
time spent) with a local crypto-currency (4. Common Coin) 
that allows access to a monthly wage (5. Basic Income). This 
shared maintenance is understood as an attempt to overcome 
the barriers between what is intended as work and what is 
defined as artwork (Ukeles 1969). Here, the physical nature 
of the space is seen as an opportunity to stay together, its 
maintenance as a demand for acceptable living conditions. 
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and the resulting relationships that emerge as an area of 
artistic and political production. Indeed, the maintenance of 
MACAO’s physical space has a lot to do with the care for the 
relationships that inhabit it. 

Before the procedure was prototyped, maintenance work 
was invisible and exploitative (Federici 2012, 28), while the 
inability to overcome personal settings and comfort zones 
was producing a sharp divide between those who write and 
those who fix cables, between those who speak and those 
others who line up the chairs. As a consequence, it was hard 
to grasp the complexity of what was happening within such 
compartmentalised dimensions, and the competitiveness 
between different groups was taking time away from more 
important aspects of MACAO as a cultural institution. The 
introduction of a procedure for the shared and explicit 
maintenance of the place, however, has brought a more 
profound understanding of the workings of the machine/ 
institution, and has made it possible to collocate every action 
within a dimension of co-dependency with all the other 
activities that surround it and give it substance. Those who 
do not wish to contribute to the maintenance of the place 
do not access the tools of mutualism that the community has 
given itself, but take part in the activities and scheduling of 
the place. Curami, as a tool, has not deprived people of their 
inclinations; on the contrary, they have benefitted from this 
instrument in relational terms. 

2. Continuous Functions 

Continuous functions relate to the normal management of the 
place, such as communication, office work, finance, technical 
storage, unscheduled maintenance. Come In! (6.) and Take 
Care (7.). Each function is run by a group of people who 
work autonomously. At the end of every month each group 
receives a total sum in Common Coin (4.) and decides how to 
redistribute it among the group’s members. Taking part in at 
least one continuous functions each month grants access to 
the Basic Income (5.). 
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3. Networks 


Networks refer to all those relations and political or cultural projects that have been 
activated by MACAO with other movements, groups or institutions. MACAO began 
within the Italian Cultural Occupations movement that, after the 2011 referendum 
on water as a common good, occupied spaces throughout the country to transform 
them into places of political and cultural production. From the start the opposition 
to the dominant cultural policies and work ethics seemed to require - rather than 
a new political form of art - a kind of “unforeseen politics” capable of imagining new 
forms of interrelation and organisation. MACAO’s networks include organisations 
such as Non Una diMeno, FairCoop, No One Is Illegal, and various other institutions 
willing to gamble with the transformation of productive structures. After an initial 
assembly discussion, those groups of people that are interested in it autonomously 
manage every network. MACAO’s networks thus operate in terms of the logic of 
continuous functions described above. 

4. Common Coin 

In October 2016 MACAO launched an internal experiment for work retribution 
in the form of a virtual currency: Common Coin. Common Coin is not conceived 
as something to be spent, but as something to pay and finance the production of 
use value, be it within cultural networks or productive self-management and self¬ 
organisation (Fumagalli & Braga 2015, 55). The idea is to create a currency that 
can be reproduced independently from capital’s value circulation. A currency 
that is able to rethink value by generating new forms of remuneration that are 
not connected to the quantification of time. Common Coin is thus a local crypto¬ 
currency integrated into a Basic Income (5.) aimed at freeing up time. In this way 
it makes the development of a series of autonomous productive activities more 
sustainable, fostering a more active investment in the logic of Commons by doing 
so. The experiment is based on a techno-political device that yields the prospect of 
governing a place and its community in accordance with a post-labour ethic. One of 
the most interesting aspects of this project relates to a collective re-signification 
of value; something that has led to a remuneration of what one generally tends to 
disregard: from care for communal relationships to participation in the processes 
of governance. In this sense, maintenance, leisure and the recreational sectors have 
become the places for social cooperation and the production of wealth. 
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5. Basic Income 


Starting in 2015, MACAO has been experimenting a new 
system of internal redistribution - so-called Basic Income - 
to question the basic principles underpinning political and 
cultural volunteering and the idea of the wage. To access 
the Basic Income, participants are required to take part in at 
least two assemblies, one Continuous Functions, one Curami 
action and one networking group per month. Basic Income is 
gathered by subtracting a percentage from every earning of 
the MACAO space: from parties to bar profits, from tenders 
to project financing. Two elements of this practice should 
be highlighted. First, not reaching the required criteria 
to access Basic Income does not prevent participation in 
the program, nor the earning of Common Coin from other 
activities. Second, if someone participates more than is 
required they do not earn more than someone reaching the 
basic quota. So it is not the quantity of work that is rewarded 
but rather the intensity of cooperation. These elements have 
not diminished the desire to actively take part in projects; 
they have triggered reflection: on the prevailing ethics of 
work and how they can be overcome; on the relation between 
extortion and industriousness: and on the idea of income as 
a means of emancipating oneself from financial insecurity 
and gender violence (Non Una Di Meno 2017, 29). How can 
the work ethics-based approach so deeply embedded in our 
society, be eradicated? Is taking radical care of a place and 
the community that engages with it capable of creating a 
viable alternative and a contagious imagination? A lot of 
time is required to transform the structures within which we 
have grown. Still, "to ‘have time 1 is to work less” (Dalla Costa 
1971, 15). A Basic Income, established on wealth created by 
social cooperation, is a first step in the establishment of a 
distinction between cooperation and exploitation, especially 
in the age of bio-cognitive capitalism, extractivist platforms 
and big data, where social reproduction is considered the 
principal capitalistic value, rather than work as a form of 
productiveness (Leonardi and Chicchi 2017, 29). 
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6. Come In! 

Come In! is a set of bi-monthly open meetings aimed at 
facilitating the introduction of new artistic and cultural 
proposals to the space. To this end the weekly assembly is 
preceded twice a month by a meeting where new projects 
are addressed and where MACAO’s general guidelines and 
planning are discussed. This is possibly the most delicate 
moment of the relation between the cultural centre and the 
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city, in that it represents the main access point for a different way of production. The 
hardest issue to manage, which is the question of “who’s in charge,” comes into play 
precisely at this moment: given there is no art director to contact, nor a venue that 
is paying for its space and technology, nor a selection process for joining a cultural 
programme, how should one approach a community and mode of operation such as 
that of MACAO? Does it offer a chance to relate to one another in a different way? 
What MACAO does is provide all those involved with an opportunity to assemble 
a plan. This means there will be a number of production lines that interconnect 
over time. The length of these production lines depends on how capable they are 
of being self-managed by the group that has proposed the plan. Art direction 
hasn’t been ruled out entirely here. However, it is directly proportional to the self- 
organising capacity of those who make a proposal, and their ability to communicate 
with other groups, people and projects using the space. This mechanism generates 
conflict on both sides. Those who approach MACAO without being prepared to 
join a community by embarking on such a process leave feeling frustrated. Those 
who feel new comers treat them as piece workers can also experience frustration. 
Expert culture needs to be equipped with new knowledge! Generally speaking, art 
direction occurs in MACAO in order to satisfy a need (i.e., that of accessing the 
means of production of the place and its calendar). Coming in to MACAO therefore 
requires one to have the courage to leave behind well-defined roles such as those of 
artist, curator or spectator, and to be prepared to move toward the “unexpected 
alternative” of usership (Wright 2013, 66). 

7. Take care 

Managing a place that is open to thousands of people demands continuous reflection 
on the issues of openness and violence: how do we avoid reproducing conventional 
security procedures while ensuring the place is accessible? Over the last few years 
many political collectives in Italy have dealt with sexism inside occupied places, 
making it clear that they are not “islands” immune from society’s problems. An 
awareness of how political communities that share time and space can conform to 
a code of silence should not be taken for granted. Fighting ignorance and complicit 
silence, learning how to recognise violence outside and within the community, are 
political tasks that require time and should no longer be considered as free work 
(#Stregate 2018). 

Take Care is a set of actions inside the space brought about by (a part) of MACAO’s 
community. What fuels it is an open discussion on how to build a safe space within an 
open and mixed environment. This debate is aimed at preventing situations of violence 
and abuse. It endeavours to achieve this by contrasting the victimising perception 
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of women and non-conformist bodies with the idea of a radical ethics of care as 
the necessary condition for the existence of a political community (Jordan 2003, 
268-274). For example, all walls, including the entrance to the toilets, are covered 
with antisexist and antiracist messages. Meanwhile, the scheduling assembly is 
encouraged to ask itself what audience is expected and to transgress schedules 
and modes that might create environmental loops. During events some devices are 
also implemented such as having entrance stamps with explicit messages like “no 
means no”, as well as a very recognisable group that works to intercept unpleasant 
situations and act as a point of reference for whoever needs help. Nonetheless, the 
relation between open space and safe space remains a slippery and complex subject 
of discussion, one that takes us back to the origin of the term “access”, operating 
as it does in a constant tension between “contact” and “attack” (Fritsch 2017,28) 


1 My conversations with Valeria Graziano 
while working on this text, pushed me to 
look again at a concept used by MACAO and 
the Italian Network of Cultural Occupations 
as a way of defining themselves: “new 
Institutions”. This concept refers to the 
struggle over the Commons and questions 
the production of the right to the Commons: 
can we imagine alternative institutions 
that might go beyond the classic legal 
dichotomy between public/state-owned 
and private/commercial? Can we think 
of a new institution as a changeable and 
contingent place dedicated to satisfying 
needs and desires? That said, even though 
I refer to new institutions and the production 
of new institutionality here for reasons of 
cohesion with on-going practices, I believe 
the concept of “recreative industries” 
(Valeria Graziano 2018) can define the 
practices we are writing about in a more 
intuitive and profound way. 


2 http://www.macaomilano.org/spip. 
php?article456 

3 http://www.exasilofilangieri.it/ 
regolamento-duso-civico 

4 https://www.syndikat.org/en/ 
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La trasformazione tecnologica che caratterizza il nostro tempo affetta non solo 
I’ambito materiale, ma in modo piu decisivo, i processi di produzione delle 
soggettivita. Per comprendere in che modo questi processi si producano 
dobbiamo nuovamente restituirli al piano ambientale in cui sono iscritti. II piano 
della “complicazione” della tarda modernita incontra nell’ecosistema urbano e 
nelle soggettivita che vi si producono la trama delle articolazioni di quelle che 
Donna Haraway chiama “ibridazioni storiche emergenti”. [1] Tale complicazione 
riguarda il potenziamento, ma anche la valorizzazione di una corporeity che 
nell’urbano incontra la propria protesi. Questo potenziamento / svilimento incide 
sulle espressioni delle soggettivita. L’uso delle reti d’informazione, di trasporti, di 
abitazioni dotate di elettrodomestici e sistemi di controllo, piuttosto che video, 
telefonia e molto altro ci inducono a sperimentare una spazialita capace di 
coniugare locale e globale, materiale e immateriale, velocity e immobility. 

Questo meccanismo segna in modo 
decisivo alcune espressioni 
dell’esistere, che avevamo 
considerato come scontate. II 
biologico si trasforma in 
biotecnologico aprendo il campo 
non solo al miglioramento delle 
pratiche tecno-scientifiche, ma 
richiedendo un ripensamento dello 
statuto del bios. [2] 

Dalla riflessione attinente la 
produzione di soggettivita, nel senso 
indicato da Michel Foucault, si 
passa alia considerazione della 
produzione di vita. Le ibridazioni che 
si producono nella sfera dell’urbano 
esploso non sono tutte soddisfacenti 
al pari delle istituzioni che 
dovrebbero realizzare la potenza di 
forze immaginative che I’economicismo tende invece a catturare e bloccare. 
Infatti, la messa in valore delle possibility di vita richiede in parallelo una 
considerazione di produzione di urbanesimo inteso non solo nella sua 
materiality di spazi, risorse, energie, abitare quanto, se non soprattutto, nelle 
capacity immaginative di percorsi di “soddisfazione”. E questo il tema delle 
“istituzioni”, ben indagato da Ubaldo Fadini, che in proposito scrive: “Se si porta 
quindi I’attenzione al motivo dell’istituzione e proprio perche I’analisi dell’utilita 
conduce ancora al di la della legge, alia dimensione stessa dell’istituzione, da 
cogliersi come ‘sistema artificial di mezzi positivi’”, invenzione pratica e 
positiva di ‘mezzi indiretti’. L’idea di istituzione, la concezione di quest’ultima qui 
delineata, rovescia letteralmente il contenuto proprio delle teorie 
contrattualistiche, visto che il positivo e posto appunto nel sociale (inventivo, 
creativo), mentre il negativo sta fuori da quest’ultimo”. [3] 

II potenziamento delle articolazioni delle forme di vita si coniuga con la 
tendenza all’inurbamento prima considerata, che e una tendenza quanto mai 
contraddittoria e complessa, in cui il sociale e chiamato a esprimere la sua 
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creativity per realizzare nuove 
istituzioni. Non a caso, tale 
processo appare ingovernabile. 

Per questo motivo I’architettura e in 
crisi, perlomeno I’architettura [4] 
nella sua variante estetizzante. 

Ancora per questo motivo, indagini 
e statistiche, economicismo e 
descrittivismo appaiono strumenti 
inefficaci, anche nel solo voler 
monitorare tale trasformazione. 

Tutte queste discipline sembrano 
essersi ritratte nel sistema delle 
narrazioni. Crescita demografica, 
prolungamento della speranza di 
vita, rivoluzione urbana devono far 
ricorso alle tecnologie, non solo per 
quanto riguarda la disponibilita di 
risorse, beni, informazione, ma 
soprattutto per favorire la considerazione di una sfera biotecnologia che ripensi 
lo statuto di cittadinanza, ossia i diritti costitutivi di una nuova polis su scala 
ecumenica che dovra confrontarsi con le sue molte articolazioni, ma che potra 
definire diritti di base inalienabili. Se invece, si continuera a insistere sui 
processi di privatizzazione, esclusione, gerarchizzazione I’ecosistema urbano 
non potra che essere uno spazio di guerra infinita, come testimonia la storia 
recente. 

Vanno interpretate in tal senso le riflessioni che la Haraway per un verso e 
Vandana Shiva dall’altro, svolgono partendo da approcci apparentemente 
diversi, ma che convergono sulla necessity di riformulare quelli che in questo 
testo abbiamo chiamato le istituzioni della nuova polis. 

La citta continua a costituire un luogo di approdo, anche quando I’abitare si 
ritaglia sui marciapiedi, negli angoli delle strade. L’urbano si articola in una 
trama territoriale che intreccia ricchezze e poverty, luoghi di dominio e spazi di 
esclusione. Eppure, tutte queste dimensioni assediano la medesima realty e vi 
s’incontrano prossime, anche quando i tentativi di perimetrazione e 
securizzazione dei diversi quartieri e zone appaiono particolarmente aggressivi. 
La fisicita del fenomeno urbano non pud cosi prescindere dalla considerazione 
della sua dimensione virtuale, ma anche dal suo rilevante portato simbolico e 
creativo utile alia realizzazione “di atti di resistenza al presente” come indicava 
Gilles Deleuze volendosi riferire alia potenza di cio che creazione e che si 
realizza sempre in quell’insieme che abbiamo chiamato “ambiente”. [5] 

La nuova matrice presume 
I’assunzione della dimensione 
plurale nei processi di 
soggettivazione, un ritorno anche 
alia terra del rimosso, in modo da 
riconoscere la portata del 
mutamento in corso, questa deve 
quindi dotarsi di un nuovo recit, 
ossia di un laboratorio in cui forgiare 
istituzioni adeguate. Questa crisi e 
dunque anche un’occasione, la 
possibility di liberare la dimensione 
molteplice in un nuovo patto sociale. 
Spetta a questa lotta rompere con 
ogni forma di complicity con il 
pensiero tecnocratico, e prima di 
tutto con la guerra che di questi non 
e altro che un’altra variante di 
espressione. La nuova matrice 
dovra riconsiderare I’ambiente materiale e virtuale riconoscendo la svolta 
antropologica intervenuta. Riconoscere la ferita vuol dire predisporsi alia “cura” 
attraverso una creazione politica, economica e sociale che inventi istituzioni 
capaci di ripartire dal diritto alia soddisfazione delle esistenze nel tempo della 
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mutazione antropologica. Bisognera inventare anche una nuova lingua che dia 
conto e valore del sistema degli affetti, che comprendono le differenze, una 
lingua che lotti costantemente con il preteso razionalismo di un economicismo 
volto a salvaguardare unicamente i privilegi delle elites. Questa lingua sara 
frutto di un travaglio capace di ripensare I’animale tecnicamente modificato che 
siamo, al pari dell’ambiente in cui esistiamo. 

Corpo e immaginario e istituzioni sono inestricabili, la materia dei corpi e il 
tessuto della potenza immaginativa, dei simulacri per dirla con Deleuze e Pierre 
Klossowski. [6] Questa potenza combatte contro il corpo-cosa, il corpo umiliato 
e con il depotenziamento delle istituzioni. Nella creazione di simulacri i corpi e 
la society compiono il percorso di attraversamento e di incontro con il proprio 
demone, il corpo-cosa invece vive nella separazione, nella completa 
alienazione dal desiderio di vita. 

L’intensificazione dei processi di an- 
estetizzazione sensoriale [Z] non si 
producono piu nel solo ambito delle 
istituzioni tradizionali, anzi il loro 
intervento avviene in modo piu 
radicale, nelle solitudini e nelle 
separatezza delle esistenze 
odierne. I luoghi di lavoro, le 
abitazioni, gli spazi pubblici, i luoghi 
del divertimento appaiono come 
spazi di un addomesticamento 
sensoriale che ci spinge 
all’adeguamento dei corpi in 
funzione di un primato del vedere 
sempre piu stereotipato. In questo 
senso possiamo leggere il collasso 
di quello “spessore” del corpo e del 
mondo di cui parlava Merleau Ponty. 

Consideriamo con attenzione le riflessioni del filosofo francese: “Lo spessore 
del corpo, lungi dal rivaleggiare con quello del mondo, e al contrario il solo 
mezzo che ho di andare al cuore delle cose, facendomi mondo e facendolo 
carne [...] I’essere carnale come essere delle profondita, a diversi strati o a 
diverse facce, essere di latenza, e presentazione di una certa assenza, e un 
prototipo dell’Essere, di cui il nostro corpo, il sentente sensibile, e una variabile 
molto importante, ma il cui paradosso costitutivo e di gia in ogni visibile..[8] 
Ma e proprio il corpo, inteso come “sentente e sensibile”, a essersi trasformato 
nell’oggi in piano di sperimentazione della desensibilizzazione sia soggettiva 
che sociale. II corpo e chiamato a divorziare dalla carne e dunque dall’ambiente 
originario, la desensibilizzazione e uno svuotamento della trama degli affetti che 
ci rende sprovvisti di un “mondo dato” in favore di un “mondo possibile”, reso 
tale dalla potenza dell’immaginazione. [9] E I’animale che si trasforma sempre 
piu in carne macellata. 


E CON\E 
I'AUTOftE 
SEN2A 
L’AOTO 


ii < o 


[1] Cf. Donna Haraway, Manifesto Cyborg, Feltrinelli, Milano 1995. 

[2] Vale la pena considerare in proposito le analisi di Roberto Esposito laddove rileva 
che: “il corpo che sperimenta in maniera sempre piu intensa I’indistinzione tra politica e 
vita non e piu quello dell’individuo, ne quello sovrano delle nazioni, ma quello, 
contemporaneamente lacerato e unificato, del mondo”. Roberto Esposito, Bios. 
Biopolitica e filosofia, Torino, Einaudi, 2004, p. XV. 

[3] U. Fadini, Istituzioni e soggettivita, in “Iride”, n.65, aprile 2012, p.96. 

[4] La crisi del progetto in architettura e stata polifonicamente affrontata in 
“Millepiani/Urban”, n.3 Critica della ragione urbana. La citta frattale tra progetto e 
abbandono, Milano, Associazione Culturale Eterotopia, 2011. 

[5] L’atto di creazione come resistenza al presente e cio che piu viene messo in crisi 
nelle “societa di controllo”. Cf. Gilles Deleuze, Qu’est ce que I’acte de creation?, 
Conferenza del 17 maggio 1987, Fondazione Femis. 












[6] Al tema dello Straniero Pierre Klossowski ha dedicato la sua importante trilogia 
raccolta ora in Les lois de I’hospitalite, Paris, Gallimard, 1965. La teatralizzazione dei 
rapporti permette all’autore di far irrompere lo straniero come fattore che sempre 
destituisce ogni processo identitario. 

[ 7 ] In merito al ruolo di diagnostico del filosofo Gilles Deleuze e Felix Guattari, cos! si 
esprimono: “Diagnosticare il divenire in ogni presente che passa e il compito che 
Nietzsche assegnava al filosofo in quanto medico, ‘medico della civilta’ o inventore di 
nuovi modi di esistenza immanenti”, Cf. Qu’est-ce que la philosophie?, (tr.it., Torino, 
Einaudi, 1996, p. 106). 

[8] M. Merleau-Ponty, Le visible et /’invisible, Paris, Gallimard, 1964, pp. 176-177. 

[ 9 ] Vedi in proposito il bel lavoro di Claudia Landolfi in cui I’immaginazione e una potenza 
desiderante, attinente il soggetto nella societa. C. Landolfi, Per una genealogia “eretica” 
dell’istituzionalismo. II contribute di Gilles Deleuze, in “Democrazia e diritto”, n.2, 2009. 


m o m • 

PUBLIC PRIVATE STATE ASSOCIATIOI 

LOCAL FUNDING FUNDING ACTIVITIES 

FUNDING — 







NOV 

NOV 

DEC 

DEC 

DEC DEC 

DEC 

DEC 

DEC 

23 

24 

6 

2 

5 

8 

0 

15 16 

o | V 

17 

1 ^ 

23 

31 

MEDITAZIONI 

' 

JARISTI i - 

PIM OFF 

AFTER Vu 
SAVANA 

OCCULT 

MAKE MUSIC ATLAS 

BUILD COMM. ALTERAZIONI 

DANCE 

AFFLICTION 

HANGAR 

GAMES 

DIRTY ART 
DEPARTMENT 

i ' 

I* 

1 ' 

| tt » vgf 

1 1 V)- 

1 """ ! 

j tSs 

5 

•»n — 

t sp* 

* ftlii 

IM 

m ItS 

i.~; - 

IASSIERI 1 

! 

1 

1 

! 

1 

! 

nECNICI 1 

J titf" 


\ 

1 !“» 

1* 

l m 

! \*> 

TOKEN BAR | 

i / 

i 

i 

1 

1 ' 1 
i i 


l 

l 

1 1 ■ 
1 

;INGRESSI 1 

ll . . 

i« 

i 

i 1 

i 

1 

1 

^"INZIONE | 

Il 

\v 

l 

i ! 

1 

1 

hi 

•HIE 


1 et*) 


_ •W 

p ter 


1 <P 

1 * hJSm^ 



SEGRETERIA ufficio stampa accounting magazzinobar magazzino tec. 


ACComMkA 



v 




























IS THIS WORKING? THE FUTURE 
OF WORK IN EXPO 
Robin Hood Minor Asset 
Management & Macao 
Press Conference 

Good morning 

We believed Expo2015 was a lab for the future. 

We are economists, we are students, we are 
professors, we are activists, we are hackers, we 
are the policy-makers of the future. 

We came here because we are (desperately) 
looking for a vision about the future of WORK. 

So, we asked: What kind of vision Expo has about 
work? 

While Expo’s challenge is to create a sustainable 
future, how Expo 2015 is actually working, NOW? 

In Expo there are thousands of workers, 
thousands of volunteers. They have been 
employed to build, to maintain and to 
communicate this mega event. 

We have asked the workers about the work they 
are doing here, about their future, in terms of 
employability, wages, economies and labor 
organization. 

We have stayed two months inside Expo, 
everyday, speaking with workers, in every square, 
on every street, in every space while they were 
selling hotdogs, setting up microphones, 
distributing leaflets, drinking coffee, preparing 
pizzas, checking bags, managing queues, 
smoking cigarettes, donating rice milk, chocolate, 
helping the children play, during every hour of the 
day... 

Expo is challenging the economic crisis we are in, 
Expo mirrors the hopes of our society, Expo is a 
worldwide meeting: it is an Utopia, and at the 
same time, it is a Dystopia. 


We want to be honest, we want to be serious. 
That’s why we have asked very serious questions 
to the expo workers. 

Let's first start with what we're facing: Those 
basic jobs? Gateways to the workforce? Many of 
them will soon be obsolete. 

Deliveries, office helpers, crowd controllers... all 
of these are on the list of the endangered jobs. It 
might not seem so now, but when you look few 
years forward, that's the reality. The new 
technologies of automation -- robots, algorithms 
and their combinations -- are expected to take 
over about 50% of the jobs we hold [REF: Oxford 
Study], starting from the most basic ones, then 
expanding to many jobs one might not expect. 

Getting a job is hard enough now. So far, no 
nation has done much to face this drastic change 
in the nature of work. It's a bit like global warming 
actually: let the catastrophe happen, then make 
some panicky decisions when you absolutely 
must deal with it. As we wait, our position gets 
weaker and weaker. 

[GRAPHIC 1 “nei prossimi 10 anni quanti uomini 
sulla terra"] 

This is the first data we would like to give to you 
today. We asked the workers how many people in 
2025, in ten years, are going to be substituted by 
robots, algorithms and machines. According to 
the majority of the workers, only half of our 
current workforce will still be required. 

Wow! the workers in Expo seem to be very 
conscious about our future! 

This is very interesting, and very good starting 
point: we are in the right place to find out what the 
future of work is going to be like! 

So if everyone says that robots are going to work 
instead of us, what can we do? 


This rise of automation has been imagined for a 
quite a long time [REF: Adams]. The funny thing 
is, back in time, the automation was presented as 
a sort of utopia: The world where people don't 
have to work, where they've been freed from all 
mechanical tasks, and they can spend their time 
doing something more human: creative, 
personal.What's also funny is that these visions 
were not necessarily wrong. Perhaps the future 
could not be as utopian as that, but it's true that 
with the rising automation, providing basic things 
(growing and harvesting food, building buildings, 
driving transit) is becoming much easier and 
cheaper to provide. 

However when we asked expo workers (with a 
very direct question) if the work done by robots, 
the automation of the production, is a good or a 
evil, the 74% said EVIL! 

it is very clear that here in Expo, within the Expo 
workers, this data is related to an intimate fear. 
They are totally scared to be substituted by 
robots! 

[GRAPHIC 2 “se fosse vero che nel futuro non ci 
sara piu bisogno di lavorare..."] 

So, what has happened? Why does a vision that 
was an utopia earlier, looks like a dystopia now? 
It's a matter of ownership. The basic problem 
could be summarized like this: In the near future 
the whole transit system of a city (taxis, busses, 
trains, cargo) can all be run by machines. 

But if all of that transit is owned by few 
companies, all the benefits go to them, and the 
people still have to pay something for all this 
transit to happen -- and they might not have jobs 
to pay for that (or for their homes, food...), 
because there are much less jobs. 

This issue of robotization is actually already 
present in Expo. It might not seem so on the 
surface, but let's look the worker's tasks in more 
detail... 


For example, here's a robot that works for Expo. 
This robot is programmed to do exactly the same 
task as many of the volunteers. Or the volunteers 
are programmed to do the same task as the 
robots. They repeat same sentences, hour after 
hour, at the entrance of the Expo. 

[REF volunteer photo] 

So, we have learned that the workers know they 
are being replaced by robots. We have learned 
that they are afraid of such a future. 

But if we go even further crossing the data of our 
research we see that Expo workers are mostly 
young people under the age of 30. (GRAPH) For 
the most part have been contracted with 
temporary contracts. (GRAPH) They do not have a 
high degree of education. (GRAPH) Among them 
there are those who earn monthly considerable 
salaries. These are subjected to a very high pace 
of work, reaching even 13/14 hours a day. 
(GRAPH) It seems the typical situation of the 
economy of a mega event or seasonal work. 
Working full-immersion for a quite good salary, 
trying to put away some money. The figure, 
however, is alarming considering that the average 
net salaries declared, the number of working 
days, and how many hours per day, the average 
hourly wage is very low: just over EUR 4 per hour. 
(GRAPH) 

This scenario speaks about a policy which values 
more the specialized work (engineers / 
electricians / bartender...), which neglects the 
level of education, for which workers lose more 
and more power on hourly pay, settling at 
increasingly lower levels. 

This trend conveys the idea of how much 
regressive are the investments in policies of 
redistribution of wealth through salary. 

If we are facing society not based on work, the 
question is: How can we be economically 
sustainable? What would help us? Financial 



markets, a strong state welfare system, any kind 
of assets, mutual aid... 

If this is the main question, the question of our 
future, what kind of ideas did the Expo workers 
have for this future? 

From the workers, the answers were unanimous: 
Whatever the case, they strongly want to base 
their income on their labor. For them, there is no 
other way. Labor is their source of identity. They 
cannot imagine anything else that would replace 
it. 

[ref GRAPHIC 3] 

Now the ground starts trembling. We are close to 
a cliff: at Expo we are far away from any idea on 
how to face this paradox. Robots are making our 
work obsolete. We don't know what we would do, 
apart from work. 

So this is why we asked the workers how they 
would imagine themselves ten years in the future. 
For the most part, they see themselves as 
employed by big corporations. 

[ref. GRAPHIC 4] 

Secondly, being self-entrepreneurs or freelancers 
[ref. GRAPHIC 5] 

while totally refusing other forms of labor: 
farmers, artisans, state employees, shopkeepers, 
social engagement, start-ups 
[ref. GRAPHIC 6, 7, 8, 9,10,11] 

We did this research in Expo hoping to find a 
vision for the future, and it has left us confused. 

We have interviewed hundreds of workers, using 
a bottom-up methodology. The workers in Expo 
have provided us a concrete laboratory of the 
future, which Expo claims it's envisioning. 


But what we have been listening starts to be 
monstrous: it has less and less logic, and appears 
more and more full of contradictions. 

If they have such a high level of trust in labor, why 
do the workers refuse any kind of work based on 
agriculture, small scale markets and handicraft? 

Why do they refuse the start-up model, which is 
more connected to a self-organized technological 
innovation? 

And on the other side, why do they rather 
conceive themselves as freelancers, although this 
implies (especially in italy) a very high taxation 
and precariousness? 

Why do they prefer so strongly to be employed by 
corporations if they are scared of being 
substituted by robots, considering that 
corporations are the main drives of this kind of 
change -- a change they seem to be expecting? 

To put this in a concrete case: you probably know 
about Uber, the app-based taxi company. 

Currently the media is heatedly discussing the 
precarious nature of work that Uber provides: The 
drivers get low payments, no insurances, they use 
their own cars and all the other equipment they 
require. It's work at your own risk. 

This is certainly problematic, and does highlight 
the worsening conditions of workers. But that's 
actually not Uber's plan. Not at all. 

The real plan is long-term: Uber is now just 
expanding, and making itself part of people's daily 
lives. Beside taxis, Uber is already planning mass 
transit and delivery services, with a similar model. 
Then, when the automatic cars mature, the whole 
Uber will automate their services. From that point, 
they're not reliant of human drivers, and can offer 
their drives much cheaper. 
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Also, all their human drivers just became 
unnecessary. Since they're not even a part of the 
company, they're easy to remove. Then, we'll have 
a transit system, owned by a company, with very 
few employees, providing transit services all over 
the world. 
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Because of this, you could of course boycott 
Uber. But even if you manage to beat them out, 
other companies are likely take their place: Lyft, 
Apple, Google... 

In sum, we can expect a future where fewer 
companies own a large part of society's 
infrastructure, we being their users. 

In the light of this, we asked the workers if it’s 
right that in the world there is more and more 
power and wealth in the hands of few 
organizations, and 94% of them have answered 
NO. 

[ref GRAPHIC 12] 

and when we asked who is the main responsible 
of this? 

they answered the government 



Think about it: If one nation bans the i 
puts a tax on them, the companies will just move 
to a country that doesn't. And some countries 
definitely won't, since they gain more money from 
getting the companies into their country. 

The only way to accomplish this would be on an 
international level... which currently doesn't have 
any real democratic decision-making institutions 
(UN doesn't count, it has very little power, and not 
that much democracy, either). 

The pattern of moving companies is actually 
behind much of the marketization of states in 
general. In addition to the lobbying. And 
corruption. And... let's just put it shortly: money. 
Money is something that corporations have to 
push their agendas through politics. They're also 
getting better at it, collaborating between 
corporations to push mutual agendas, developing 
long-term tactics. The features of TTIP, TPP etc. 
international agreements are a just a first sign of 
rising corporate power. 

If the power of the state is weakening, how do 
people see its role towards the future? 


[ref GRAPHIC 13] 

Perhaps they blame the government because of 
issues of corruption. But what about the 
responsibility in the future: Do we really think the 
government will have the power over the 
international companies, given how rooted they 
are in our daily lives? 

Think about, for example, if a government would 
try to ban or tax the robots. 


For the Expo-workers it seems to be a sort of a 
refuge: when everything will be worse, they are 
looking towards the state as protection from 
everything that threatens their livelihood. 

The idea of basic income, for example, is 
preferrable to them. But not as a new way to 
rethink the social organization beyond work, only 
as safety net. 

[GRAPHIC 14] 


Well, they could try, but given that nations, and 
their governments, have much less power than 
might seem from the outset, this would be hard to 
accomplish. 


But look at this graphic: 


[ref. GRAPHIC 15] 
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And with this graphic, our image of the future 
simply implodes. 
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We asked the workers which factors will make us 
work less and provide a better life: the state turns 
to be our future hero! The value of technological 
innovation is close to zero! [Point some of the 
details to the audience] 


Given that we are concerned with the future, we 
cannot leave things like this. 

We want to give something back to the workers 
for their sincere and thoughtful answers. If Expo 
has no vision for the future of work, perhaps we 
can provide something. Not a full path to a 
glorious goal, but a least a step forward. 


In this stormy future, the workers have hope of 
employment from big corporations, accompanied 
by a hope for protection from the state, and new 
technologies are not deemed to be helpful at all! 

But if this is the vision emerging from the Expo 
Lab, from the workers that for six months have 
walked up and down the decumano everyday, 
working in the hundreds of pavilions, in the 
clusters, stands and kiosks, what could we think? 
What’s the added value of the expo vision as a 
lab? What is Expo's strategy against the crisis 
that everyone seems to be expecting? 


If Expo, with all the money poured into it, could 
not build a future of work, somebody has to start 
this construction -- especially in Italy. So as a first 
step, we will create "A Survival Manual for the 
Future of Work". It aims to do what it says. Help 
the people stepping into the job market to survive 
Perhaps it also helps Italy. And given the paradox, 
instead of a future, we found here envisioned, it 
certainly needs help. 


With automation, we have managed to take 
something that seemed beneficial before, and to 
make it into a dystopia that's moving all 
ownership of society in few hands. 


This development is probably also hard to change 
-- but it might be more worthwhile to fight it. 

Maybe such a fight would benefit from how idiotic 
this dystopic world vision seems. Giving one 
person a massive ownership does not seem to 
create much benefit, even for their well-being 
[REF]. If that comes with a cost of pushing 
millions of people out of society, rather than 
giving them a possibility to collaborate in it -- well, 
that's just plain idiotic. 

1 

To put it bluntly: you're currently on a train that is 
heading towards Stupid, the City of the Future. 
Some people want to go full steam ahead. Others 
want to stop, or reverse the train. Neither 
probably works -- you should be going elsewhere. 
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Negli ultimi 5 anni si sta facendo strada, affiancandosi a quello di open-source 
software, il concetto di open-source hardware, o anche detto open-hardware. 

II termine, serve a definire tutti quegli artefatti tangibili - macchinari, dispositivi, 
o altre oggetti fisici - il cui design e stato rilasciato pubblicamente in modo tale 
che chiunque possa realizzarli, modificarli, distribuirli ed utilizzarli. Non si tratta 
solo di un concetto, ma di un vero e proprio movimento, che vede nella 
condivisione delle informazioni e nella collaborazione, la base per una 
rivoluzione dal basso limitando al minimo il linguaggio della politica e della 
speculazione astratta. 

Uno degli esempi piu significativi di questo movimento e il progetto Open 
Source Ecolo gy [htt p://opensourceecolo av.Org/1: una rete di agricoltori, 
ingegneri e sostenitori che da circa un paio d’anni lavora al Global Village 
Construction Set, una piattaforma tecnologica open-source ad alte prestazioni e 
a basso costo, che permette la fabbricazione autonoma di 50 macchine 
industriali utili per I’esistenza di “una civilta sostenibile e dai comfort moderni”. 
Open Source Ecology, e stata fondata nel 2003 da Marcin Jakubowski, 
americano di origine polacche, diventato famoso sulla scena mondiale a partire 
dalla sua presentazione alia TED Conference di un paio di anni fa e di cui 
potete vedere il video qui sotto (disponibile anche con i sottotitoli in italiano). 
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Laureato in fisica, si e subito reso conto di non avere molte opportunity di 
lavoro, si sentiva carente di capacity pratiche e per nulla attratto dalla society 
dei consumi che voleva accoglierlo a braccia aperte. Decide quindi di trasferirsi 
in Missouri per fare il contadino. Acquista una fattoria, dei macchinari e dopo 
varie vicissitudini che lo portano quasi alia bancarotta giunge alia conclusione di 
come fosse mantenuto spropositamente alto il costo di acquisto e 
mantenimento di macchinari industriali per I’agricoltura e come questi ultimi non 
avessero le quality necessarie a uno stile di lavoro sostenibile: oltre a non 
essere a baso costo, non erano modulari, robusti, efficienti, e non si potevano 
riparare in autonomia. 

Proprio a partire da queste considerazioni e iniziata la sua avventura e il 
progetto che gli ha cambiato la vita e la sta cambiando ad altri come lui nel 
mondo. II Global Village Construction Set e composto da trattori, forni per il 
pane, macchine per creare circuiti elettronici e altri strumenti che sono alia base 
della nostra civilta, realizzati a partire da materiali locali, progettati per durare 
una vita e per non rompersi in maniera programmatica. 

Marcin ha iniziato a lavorare al progetto da solo, costruendo con le sue mani 
alcuni elementi base e testandoli nella sua fattoria: i risultati si sono rivelati 
subito sorprendenti e a oggi, 12 delle 50 macchine sono state prototipate, e di 4 
e disponibile tutta la documentazione. 



Ma il vero aspetto rivoluzionario si e innescato quando Marcin, invece di 
brevettarle o proteggerle, ha pubblicato tutte le informazioni, i disegni tecnici, le 
istruzioni, i codici per permettere ad altri di realizzare le stesse macchine e di 
migliorarle collaborando al progetto. 

II team che si e creato, in costante crescita ed evoluzione, ispirato dal successo 
che I’open software e la sperimentazione sulle licenze Creative Commons ha 
avuto negli ultimi anni, e convinto che I’open hardware sia I’ambito nel quale e 
possibile cambiare la vita di milioni di persone in modo concreto. Abbassando le 
barriere e permettendo alle persone di coltivare, costruire, produrre in modo 
efficiente e autonomo, fa scaturire tutte una serie di reazioni a catena positive 


sia nei paesi in via di sviluppo, sia nella nostra society resa schiava dal 
consumo che ci ha espropriato di una cosa fondamentale: la capacity di saper 
fare. 

L’innovazione dal basso: I’esempio di Fablab e Makerspace 

Pensare a nuove soluzioni e renderle concrete non e un compito realizzabile da 
una persona sola. Per anni si e guardato con ammirazione e curiosita ai gruppi 
di lavoro di Ricerca&Sviluppo presenti nelle grandi aziende, catalizzatori di 
talenti e in grado di investire risorse nell’individuare percorsi attuabili. 
Nell’ambito della crisi contemporanea, poche sono le aziende e le istituzioni che 
riescono a intraprendere questo percorso ma forte e la domanda di 
innovazione. 

II concetto FabLab e nato come componente educativa di sensibilizzazione su 
tematiche di tecnologia e innovazione sociale al Massachusetts Institute of 
Technology (MIT) e finanziato dal Centro di Bits & Atoms 
rhtt p://www.fabfoundation.or a /fab-labs/ 1. FabLab significa "laboratorio di 
fabbricazione" e rappresenta una versione in scala ridotta di una specie di 
fabbrica di produzione. II Fablab e composto da una serie macchinari di tipo 
industriale, strumenti di fabbricazione digitale, banchi da lavoro di elettronica, 
computer, software open source di progettazione e soprattutto dalle persone 
che lo abitano e lo animano ogni giorno. 

Mentre pero le fabbriche sono utili per la fabbricazione di migliaia di pezzi in 
catena di montaggio, il Fablab pub essere usato da cittadini per creare prototipi 
per modelli di ingegneria e architettura attraverso una progettazione basata su 
computer o software di disegno, nella maggior parte dei casi software open 
source, utilizzati per creare modelli che vengono quasi automaticamente 
fabbricati da una tagliatrice laser, una fresa o una macchina di formatura 
sottovuoto. 



La natura trasversale delle tecnologie di fabbricazione si presta alia messa in 
pratica di approcci scientifici, ingegneristici e tecnologici di base e stimola un 
"saper fare" all’interno della comunita che permette di imparare dagli altri in un 
contesto creativo, innovativo e spontaneo. 

I FabLab non sono un’esperimento completamente nuova e originale perche 
possono essere visti come una sorta di evoluzione degli hackerspace, i 
laboratori di informatica autogestiti diffusi specialmente in Germania intorno agli 
anni Novanta. Sono nati principalmente grazie al finanziamento di university o 
istituzioni che li ospitano ma recentemente sono in corso di sviluppo degli 
esperimenti analoghi chiamati Makerspace che hanno come primo obiettivo la 
ricerca di una sostenibilita economica autonoma fornendo una piattaforma in cui 
le comunita possono avere accesso a strumenti avanzati per affiancarsi alle 
persone nella realizzazione di prodotti e soddisfare esigenze locali. 

II punto di forza di tali iniziative e che la progettazione pud raggiungere uno 
stadio di completezza fino a raggiungere la fabbricazione di prodotti fisici in 
piccola serie grazie a un’esperienza manuale diretta e di condivisione 























orizzontale di conoscenze che permette a chiunque, con o senza una 
formazione tecnica di base, di imparare a rendere concreta e tangibile la loro 
immaginazione. 

I Fablab stanno diventando sempre piu centrali nella produzione di capitale 
umano qualificato necessario per un futuro di ricerca e sviluppo autonomo, 
capillare e distribuito sul territorio specialmente nel momento in cui chi li fonda 
conosce il territorio e ne segue le sue specificity attrezzando lo spazio per 
rispondere alle esigenze dei contesti spontanei che lo circondano. E da questo 
approccio nascono Makerspace con tematiche piu definite, attrezzati per 
rispondere a necessity piu settoriali. 



Nell’ambito dell’abbigliamento negli ultimi anni hanno aperto vari esperimenti. 
Dai Sewing Cafe in cui e possibile affittare a ore macchine da cucire 
professional! e partecipare a workshop in un contesto urbano e sociale. Alcuni 
Fablab hanno dedicato percorsi di formazione nell’utilizzo di macchine per il 
ricamo, stampanti 3D e lasercut per la prototipazione di accessori, elettronica 
base per testare progetti di tecnologie indossabili attraverso piattaforme 
semplici da programmare e open source come Arduino, che sta alia base di 
molti macchinari dello stesso Global Village Construction Set. 

Condivisione di infrastrutture e conoscenze per una nuova idea 
di lavoro 

Piccoli laboratori nati nei garage, nelle case, in scantinati cittadini ma spesso 
anche in campagna iniziano a connettersi, collaborare e rendersi visibili 
ricorrendo agli strumenti partecipativi messi a disposizione dal web 2.0. 
Piattaforme di e-commerce che connettono direttamente produttori a 
consumatori, community online e social network intrecciano persone con le 
stesse passioni che possono scambiarsi istruzioni, codici, trovare soluzioni e 
cercare collaborator!. 

Queste sono alcune dinamiche che abbiamo visto emergere nella scena del 
"fai-da-te" o DIY (do-it-yourself), specialmente internazionale, in cui si affianca 
la riappropriazione di un saper-fare perduto con un rinnovato entusiasmo per i 
lavori manuali, superando la riduzione del consumismo contemporaneo che 
aveva ridotto tutto a prodotto o servizio trasformando gli attori principali della 
nostra society in semplici consumatori, incapaci anche di riconoscere la quality 
dei beni acquistati. 

Secondo alcuni progettisti, il modernismo, che come fondamento aveva il 


desiderio di democratizzare il design, si e trasformato in un mero fatto estetico 
perche la produzione e diventata di fatto centralizzata, e le poche aziende e 
istituzioni che la controllano si sono fatte baluardi della difesa della propriety 
intellettuale ma di fatto trasformandosi in meri gatekeeper con il potere di 
decidere cosa va prodotto in grande quantity oppure no. 

Questa gabbia e stata infranta gia da qualche tempo nell’ambito di musica, 
grafica e fotografia, perche si sono smaterializzati diventando pura informazione 
che viaggia alia velocity della luce. Se e sperimentata da tutti la possibility di 
ascoltare un pezzo musicale o godere di una fotografia in modo completamente 
digitale - dove I’atto stesso di creazione e condivisione online significa generare 
un valore d’uso per qualcuno - lo stesso non accade per una sedia, un utensile 
o un capo di vestiario. In questi settori la parte materiale non puo essere 
smaterializzata senza perdere anche la possibility di fruirne. L’industria della 
musica si e trovata costretta a ripensare un modello che non ruota piu intorno 
solo alle grandi star delle grosse major proprio nel momento in cui la musica 
non ha piu bisogno di essere distribuita su dei supporti materiali venduti nei 
negozi di dischi ma e online e fruibile con un die. 

Nel caso invece della condivisione di un abito o di un oggetto, non basta il suo 
codice immateriale, per esempio il cartamodello o il disegno tecnico. E 
necessario un passo in piu: la sua produzione. 



Come i caratteri mobili hanno democratizzato la diffusione di cultura e 
informazione, cosi I’open hardware ha avviato un processo di 
democratizzazione della manifattura. Tutto perche ne possiamo influenzare e 
controllare piu facilmente la progettazione senza dover essere ingegneri, 
designer, elettricisti. Siamo in una fase di transizione complessa, che non va 
interpretata solo alia luce dell’introduzione di una serie di tecnologie che 
facilitano i processi, ma piuttosto come un vero e proprio cambio di paradigma. 
Guardiamo, per esempio, al Repair Manifesto di Platform21 
[htt p ://www. platform21. n I/down load/4453 1. Si tratta di un gruppo di designer con 
base in Olanda che ha indagato la relazione tra consumatore e prodotto 
mettendo in connessione I’approccio professionale di chi progetta con la 
creativity amatoriale degli utilizzatori. II loro manifesto vuole superare due 
ostacoli: la sempre piu onnipresente obsolescenza indotta dei prodotti e 
I’ambigua duality del concetto di riciclo che ti fa gettare gli oggetti con meno 
sensi di colpa. 

II secondo punto del loro manifesto recita: “Le cose dovrebbero essere 
progettate per essere riparate”. Ovvero: “designer di prodotto, rendi i tuoi 
prodotti riparabili. Condividi informazioni chiare per fare riparazioni fai-da-te. E 
tu, consumatore: acquista oggetti che possono essere riparati e altrimenti cerca 
di capire perche questo non ti e reso possibile. Sii critico e indagatore.” 

Si tratta di un manifesto che non e nato da una reazione dovuta alia crisi 
economica e alia scarsita di risorse. Rappresenta invece un ragionamento 
centrato su come liberarsi dalla schiavitu delle tecnologie e mantenere il 
controllo sugli oggetti che usiamo. Perche saperli riparare significa anche poterli 
migliorare per assecondare le nostre esigenze, indipendentemente da chi li ha 
































creati. 

Nel corso degli ultimi 30 anni, sempre piu spesso ingegneri, designer e 
progettisti si sono dovuti piegare alle esigenze di profitto delle aziende per cui 
lavorano. Hanno accettato di creare prodotti sempre piu chiusi e artificialmente 
“irreparabili”. Alio stesso tempo, abbiamo assistito alia nascita di una corrente di 
innovatori interessati a una visione diametralmente opposta. Una visione 
ispirata dalle esperienze dell’open source di sistemi operativi come Linux. 
L’ambito in cui operano si chiama open design e open hardware e ha come 
scopo di creare prodotti intrinsecamente liberi perche impostati su una 
progettualita aperta, quasi come fossero dei perenni prototipi potenzialmente 
migliorabili da chiunque voglia metterci le mani e la testa. Spesso nascono 
imperfetti ma sono accompagnati da sufficienti informazioni e intelligenza per 
attivare partecipazione e co-progettazione. 

La storia di Marcin Jakubowski, le sperimentazioni che stanno avvenendo in 
tutto il mondo nei laboratori nati dal basso ci mostrano come si possano 
produrre strumenti e cose, oltre la societa dei consumi incarnata dalle stesse 
fabbriche che hanno inquinato i nostri territori, invaso la nostra immaginazione 
di oggetti di consumo inutili e rendendo concreta un’idea di scarsita artificiale 
che ha cercato di contagiare anche i beni immateriali. 

Ci mostrano inoltre una strada da imboccare e su cui investire, in cui 
I’appropriazione dei mezzi di produzione significa innanzitutto condivisione di 
conoscenza in grado di trasformarci in cittadini attivi e liberi di determinare il 
mondo delle relazioni abilitanti a partire dalla costruzione degli oggetti che ci 
circondano e dagli strumenti che utilizziamo. Non perdiamo altro tempo e 
attiviamoci! 


















WHY DISPLAYING 
THESE DATA WITHIN 



Usually, you expect a Festival to have a rich and interesting program. 

You expect that the artistic direction and the staff made the right choices, 
daring or less daring. You expect they created a nice atmosphere in the 
spaces where the program takes place, and even better if the environment 



already beautiful per se. Last but not least, you hope it’ll be a chance 


lo meet interesting/charming/important people. 

If you work in the Festival, you feel honoured you can display your piece, 
and you want to be paid for that. If you work in it and you are not paid, 
you expect other benefits for it (experience, career, network, free tickets). 

That's it. 

So, we are here guessing whether there is, or there might be, 
much more than that. 

We publicly show the data about both the management and the 
organization of the Festival because we believe it can be an open and 
performative laboratory in which it’s possible to co-design and co-create 
it in all its aspects. 

We can rethink its funding strategies, its governance, we can solve the 
issue of unpaid work, we can learn how not to work anymore, we can 
build a circular ecology of relations, economies, choices, perceptions 
and visions. 

We believe the Festival shouldn’t be conceived just as a provider of shows 
for a paying or non-paying audience, between cocktails and a restaurant. 
We believe art and the artistic production, manifested in the Festival 
as a ceremony or a ritual, is a collective endeavour to learn to be happy. 


And, in order to be happy, we must tell the truth. 


Now we can all comment these data, we can organise and find common 
solutions to problems, to all those things we don’t like, to all those things 
we actually did not even think we didn’t like, and that we 
now understand they could have been made differently. 

And the things we don’t like are important stuff: cuts on public fundings 
to culture, not being politically independent, the self-referentiality 
of art and academies, unpaid work, false promises of visibility, familism 
and patriarchy, racism, a fetishistic and consumeristic relation with 
technologies, a totally acritic approach to apparatuses of capture, 
no matter if technical, cultural or financial. 

We are actually trying to continue what the Santarcangelo Festival has 
always been trying to do more than any other festival: being political, 
being a lab, a happening, being transgression, being erotic. 

Being something that is happening, something that happens to us. 

That’s why we talk about ecology. Let us consider we are but elements 
in a complex organism made up of bodies, food, places to rest, places 
where information can be deposited and where knowledge is shared. 

Let us think that access to everything is totally managed by codes. Codes 
inscribed in our eyes, in our language, in our belly, in our bank accounts, 
in our boobs; codes inscribed in bureaucracy and machines, abstract 
and automated codes. We are provided with tools that are both human 
and non-human, that are never neutral and, because of this, we can 
determine them. 


OPEN DATA 


The Festival opens up showing how it works! 

What are its financing channels? 

How are resources redistributed? 

What is its governance? 

What are its strategic choices? 

These are the questions that led our research on (and for) the 
Santarcangelo Festival. We collected data, perceptions and emotions 
within the Santarcangelo Festival. We played with the staff, we crunched 
numbers, we evoked with them surreal scenarios in which to project the 
Festival. We have tried to identify the nodes to understand the Festival 
and imagine from where it is possible to re-think it. 

What you see in this gym is the result of the research we conducted 
during our first residency in Santarcangelo (March 2017). 

Relations 

We asked the workers of the Festival to map the relations that, according 
to them, the Festival entertains with: the City Council, the Volunteers, 
the Region, the Artists, the Tourists, the Private firms, the Audience, 
the State, the local economic stakeholders. We offered them the following 
possibilities to qualify such relationships: Conflict / Need / Support 
(Offered) / Loyalty / Visibility (offered by the Festival) / Desire (of the 
Festival). 

Funding 

We have collected the economic data of the Festival by crossing various 
sources: the 2016 budget, the 2017 budget, and the data collected 
by other researchers in previous years. 

We asked the Festival workers to draw two different diagrams, one for 
the revenues, one for the expenses of the Festival. In the first diagram we 
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asked them to draw how the Festival revenues weredivided 
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these six categories: Local Public Funding, Private Funding, 

Stated Funding, Association Activities, Sponsorship^fl<Ll&©itaJ^TN£kets. 
hr the serond diagram, wd%?kSd them to draw how die IjesJ/ival expenses 
were divided in these four key categories: Artists’ cachets, management 
wages, Festival workers pays and production costs. 

These data have been collected explaining to the Fe$j>\pliist3l£ f yv id 
h(M important itAmsTor us to have their unique perceptions. 

But why is Robot+Syndicate interested in perceptions? 

The perceptive aspect allows us to access the general perception of a 
diverse staff for age, role and experience inside and out of the Festival. 

This perception gives us access to an inextricable mix in which we can 
observe (despite a bit of blur): how we think things should be, how we 
would like them to be, how we are influenced by tha; discourses that 
circulate in our social worlds. 
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WHOM THE 
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VISIBILITY TO? 












A 




city council 

volunteers 

region 

artists 

tourists 

private firms 

audience 

state 

local economic stakeholder 























“WE 

MIXED 


WHAT DOES 
THE FESTIVAL 
DESIRE? 



state 


local economic stakeholder 


o 


10 































FROM PERCEPTION 
TO REALITY, 

HOW WE BUILD 
DISTORTED VISIONS: 


THE FESTIVAL’S 
PUBLIC FUNDING 


Eva Tonino Shaila Roberto Monica 
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Mila Matteo Ludovica Lucia Francesca 





THE FESTIVAL’S 
SELF FUNDING 
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perception of fundings by SF staff 
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WHY IS THE 
STATE SO BIG? 
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ARTISTS FEE 
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real management costs 





*This category represent people who work for the Festival 

with fixed-term contracts and who are not part of the management 

and are not volounteers. 
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WHAT EMERGE 
AT A GLANCE? 


Some thorny issues, as it is supposed to be. 

The first issue concerns the sources of fundings - how much the Festival 
depends on public funding and how much on private funding. The 
relationship with the state and the ministry of culture after years of cuts 
and in a bureaucratic context that struggles to recognize - and quantify - 
new planning methods and a different relationship with both participants 
and the public. The Emilia Romagna region, along with the Municipality 
of Santarcangelo, supports the most in comparison to its capacity. It 
supports perhaps more than everyone, and it invests in the Festival as a 
distinctive element of the local strategic policy. Then, the private sector 
acts as local support consortium not only through direct financing, but 
also sponsoring materials and services. This year in particular, funding 
from the EU, and co-production agreements with international or 
national networks of artistic institutions are irrelevant. Then, it emerges 
that the Festival has always counted on many, many passionated 
volunteers. 

The Festival requires unpaid work, and it often explains why it cannot 
pay as much as it would like to. A big amount of fundings come from 
this widened social cooperation made of local and non-local volunteers, 
veterans and newcomers, technical / organizational staff and guest artists. 

The second issue concerns what the Festival’s models of resource 
allocation are. What we can tell for sure is that the budget to support the 
Festival’s edition and the annual activities of the association is quite small 
and inadequate. This generates suffering and various contradictions. First, 
the competition between the structural staff of the Festival - who runs, 
mostly underpaid, the Festival’s association all year round - and the costs 
related to the program and to the artistic production of the two-weeks 
Festival. In general, our interpretation is that the Festival pays little the 




artists, and is mainly capable of sustaini 
and technical apparatus. 


It emerged that the Festival counts on a reputational economy for which 
the artists participate also for taking part of a relational community 
and for the promise of national and international visibility. This, to the 
detriment of an economic and productive service. 


The third issue concerns governance. The Santarcangelo Festival is 
legally governed by an association made up by different municipalities 
(Santarcangelo, Rimini, Longiano, Poggio-Torriana). The current head 
of the association is the mayor of Santarcangelo. The Festival is de facto 
governed by the city’s administration. 

On one hand, this fact protects, safeguards and supports the Festival in 
all its aspects. Flowever, on the other hand, it also makes it particularly 
dependent on the political and electoral fates that could, one day, be 
more hostile to the artistic direction. There has always been a love-hate 
relationship from the locals towards the Festival. On the one hand, the 
Festival ensures visibility to the town, provides an economic impact 
generated by the audience and holds a certain degree of popularity and 
seduction among different generations of Santarcangelo citizenry. On the 
other hand, it is controversial because of its impact on the daily life of 
the residents. Moreover, it has been perceived as an increasingly elitist art 
program, and less and less as a popular event with available contents for a 
wider public. 

In fact, over the years a community of people was created and this 
community manages and preserves the history of the Festival. They are 
mostly residents in the area and they have held various positions over the 
years, ranging from accounting, artistic direction, logistics and volunteer. 
Some of them have covered several of these roles, sometimes they are 
artists or important theatre companies from Romagna, or operators in the 
performing sectors, or again they are more into administration. 

This community is the relational fabric that has guarded and interpreted 
the various historical stages of the Festival, and that preserves its fate as 
an enlarged and porous family. Given this context, the Festival has always 
wondered and asked itself what type of consensus it should generate and, 
upon that, what are the vision and the expectations it wants to answer to. 

The last issue is the ecology of the Festival. Many private sponsors provide 
resources investing, for many reasons, in the initiative and in its image. 
Public administrations invest in the Festival as a strategic choice on the 
cultural proposal and on the growth of its community, placed on both 
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arnational and international podium. Many volunteers and trainees 
learnt and grew both on a human and professional level, in some cases 
even inside the Festival. Especially in the last editions, there are many 
programs that attempted to create projects for sharing and recycling of 
wastes, of water and transportation. Some artistic projects are evolving 
and working on the relationship between visitors and the hospitality 
management held by the local community. To us, it is still problematic to 
understand how to act more bravely and radically. The Festival does not 
belong to important international networks for artistic production and 
promotion. The programs for sharing, for re-using, and for cutting down 
environmental costs need more investments and structural centrality. 

The economic sustainability and the political independence could be based 
on a wider governance and on the opening of the content production 
to investment patterns that are more redistributive, supportive and that 
involve different subjects that insist on the creation of the program. 
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Budget map 


bank fundation 
o 

rents 

10k 

schools 

20k 

services 

33k 

SF income 
35k tickets 
34k CentroFestival 
20k DopoFestival 


tot. budget 878.000 € 




cutural institutions 
-5k 


EU funds 
13k 

advertising 

25k 

private sponsors 
25k goods 
40k cash 
public funds 
133k state 
330k region 
140 k S municipality 
24K municipalities 
20k other 


tot. costs 879.600 € 


annual staff costs 
158k 

SF workers 
123k 

administration costs 
80k 

CentroFestival 

44k 

mensa 

27k 

DopoFestival 

20k 



SF artists 
140k 

setup/equipment 

100k 

artistic direction 
64k 


promotion 

33.6k 

annual artprojects 
25k 


SIAE 

13k 
























informal 


artistic community 

italian culture 

associated artists 

theatre companies 
based in Romagna 

local sponsor 
public funders 
SF historical staff 
artistic direction 


legal 


Ass. Santarcangelo 
dei Teatri 


Municipality of 
Santarcangelo, Rimini, 
Longiano, roggio-Torriana 


President Alice Parma 
(Mayor of Santarcangelo) 


Eva Neklyaeva (2017/2019) 

& Lisa Guardino (co-curator) 

local managers 
and supporters 

municipality, region, state 

Tipografia Maggioli, Camac, 
Antea, Gruppo Era, Alter,... 

Motus, Societas RS, Teatro 
delle Albe, Teatro Valdoca 

Francesca Grilli, Motus 
e Markus Ohrn 

journalists, critics, artists 


SF artists 





























Ecosystem map 




























THE MULTIPLIER 
EFFECT 


With an investment of 610,000 € of public and private funds, 

the Festival generated 3.85 millions € in 2013. (Cappa MSc Thesis, 2013) 

The multiplier effect is 6,2 [3.8 milion/6io.ooo] 




2017 


1971 


Digging the history map 


Eva Neklyaeva (2017/2019) 

Silvia Bottiroli (2012/2016) 

Guidi Casagrande Montanan (2009/2011) 



Piero Patino (1971/1977) 
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ROBOT+SYNDICATE 


A text will appear here at the end of the Santarcangelo Festival workshop. 




HAI ENTRATE 
NON RICONDUCIBILI 
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WHY DISPLAYING 
THESE DATA WITHIN 
THE FESTIVAL 


Usually, you expect a Festival to have a rich and interesting program. 

You expect that the artistic direction and the staff made the right choices, 
daring or less daring. You expect they created a nice atmosphere in the 
spaces where the program takes place, and even better if the environment 
is already beautiful per se. Last but not least, you hope it’ll be a chance 
to meet interesting/charming/important people. 

If you work in the Festival, you feel honoured you can display your piece, 
and you want to be paid for that. If you work in it and you are not paid, 
you expect other benefits for it (experience, career, network, free tickets). 

Uiat’s it. 

So, we are here guessing whether there is, or there might be, 
much more than that. 

We publicly show the data about both the management and the 
organization of the Festival because we believe it can be an open and 
performative laboratory in which it’s possible to co-design and co-create 
it in all its aspects. 

We can rethink its funding strategies, its governance, we can solve the 
issue of unpaid work, we can learn how not to work anymore, we can 
build a circular ecology of relations, economies, choices, perceptions 
and visions. 

We believe the Festival shouldn’t be conceived just as a provider of shows 
for a paying or non-paying audience, between cocktails and a restaurant. 
We believe art and the artistic production, manifested in the Festival 
as a ceremony or a ritual, is a collective endeavour to learn to be happy. 

And, in order to be happy, we must tell the truth. 
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Da dove partire per raccontare un piccolo, ma anche molto importante, 
esperimento di ricerca individuale e collettiva? E in questo esperimento, qual e 
il tempo che intercorre fra I’esperienza soggettiva e la mobilitazione politica? E 
questo tempo forse la misura delle relazioni che compongono uno slancio vitale 
in tutte le sue linee di differenziazione? In cosa puo consistere questa 
differenza? 

Sono queste le domande che mi sento di prendere in considerazione per 
parlare dell’auto-inchiesta di Macao, un lavoro di ricerca e un’esperienza cui ho 
partecipato, assieme ad alcuni compagni, relazionandomi con loro e molti altri, 
e che costituisce oggi, credo, il punto di partenza per la creazione di saperi 
propri e per imparare nuove forme di azione politica. “Imparare a partire per 
imparare ad agire” diceva la filosofa Luisa Muraro qualche anno fa. 

Partire da se 

L’idea di fare un’inchiesta e nata nei giorni immediatamente successivi 
all’occupazione della Torre Galfa, quando migliaia di persone hanno 
attraversato uno spazio materiale e simbolico alio stesso tempo, che da subito 
si e dimostrato un potente dispositivo di de-soggettivazione e produzione di 
nuova soggettivita politica. Per iniziare a descrivere il percorso di auto-inchiesta 
portato avanti da Macao, mi sembra importante partire proprio da qui, cioe dal 
momento di sottrazione alia condizione storica data (intesa come vera e propria 
eteronomia) e di cambiamento o biforcazione delle forme politiche ed 
esistenziali avvenuto in seguito all’occupazione. 

Quando siamo entrati nella “torre” conoscevo poco o per niente i ragazzi e le 
ragazze, gli uomini e le donne che stavano con me. Altri avevano condiviso un 
percorso di maturazione pregresso (I lavoratori dell’arte), fatto relazioni forti 
come anche di affiliazioni politiche, io ero I’ultimo arrivato in questo senso, 
avevo letto la teoria, se questo pud aiutare, e andavo in cerca di un movimento 
in cui realizzarmi ormai da parecchio tempo. 

Presto la situazione muta radicalmente e la dimensione aperta dell’evento, la 
sua attraversabilita, ma sopratutto la sua connotazione politica, cioe la capacita 


ARCHIVIO VIDEO 

FRANCO BERARDI BIFO - EXPOWHAT 

MATTEO PASQUINELLI - EXPOWHAT 

ADAM ARVIDSSON - FARE PUBBLICI 

BERTRAM NIESSEN - FARE PUBBLICI 

ANDREA FUMAGALLI - FARE PUBBLICI 

MAURIZIO LAZZARATO - FARE PUBBLICI 

MARCO SCOTINI - FARE PUBBLICI 

TIZIANA VILLANI - FARE PUBBLICI 

ROTOR - FARE PUBBLICI 

OFFTOPIC - FARE PUBBLICI 

UGO LA PIETRA - FARE PUBBLICI 

ILENIA CALEO - FARE PUBBLICI 

ELISA DEL PRETE - FARE PUBBLICI 

MARCO BARAVALLE - FARE PUBBLICI 

TIZIANA TERRANOVA - COMMONCOIN 

CARLO VERCELLONE - COMMONCOIN 

ANDREA FUMAGALLI - COMMONCOIN 

JAROMIL - COMMONCOIN 

MARCO SACHY - COMMONCOIN 

MARCO GIUSTINI - COMMONCOIN 

DIEGO WEISZ E EMANUELE BRAGA - COMMONCOIN 

CHRISTIAN MARAZZI - COMMONCOIN 

STEFANO LUCARELLI - COMMONCOIN 

GIORGIO GRIZIOTTI - COMMONCOIN 

MASSIMO AMATO - COMMONCOIN 

DIBATTITO - COMMONCOIN 

GIORGIO CREMASCHI - EXPOWHAT 

EMANUELE BRAGA - EXPOWHAT 

GEERT LOVINK - PIATTAFORME DEL CAPITALE 

BRETT NIELSEN - PIATTAFORME DEL CAPITALE 















































di attraversare le dicotomie preesistenti, irrompe anche sul piano della 
composizione di singolarita in Macao (“Tutti possono parlare di Macao - Macao 
siamo tutti”) e delle relazioni (“La nostra politica e differente”) creando, solo 
apparentemente, una vera e propria antinomia. 



Questa contraddizione e tanto forte da porre in primo piano un interrogativo 
imprescindibile. Alla ormai classica domanda “Che fare?” abbiamo allora 
preferito chiederci “Chi siamo?”, cioe il partire da se, o il rapporto a se, come 
alcune pratiche femministe e filosofie di uomini, seppur per vie diverse, ci hanno 
suggerito. Considerando anche che senza una riappropriazione diretta del 
presente (dei sui tempi e delle sue forme), un agire presente, ha forse poco 
senso interrogarsi su di una progettualita futura, su di una realta migliore, su di 
una vittoria finale, una subalternita dei mezzi rispetto ai fini, come voleva il 
leninismo, o almeno e cosi che la penso io. 

II che fare forse non lo sapevamo, ma in qualche modo lo stavamo facendo 
ugualmente, mentre sulla composizione di chi s’inseriva man mano e portava 
avanti la mobilitazione si facevano alcune ipotesi: lavoratori dell’arte, della 
cultura e dello spettacolo, della conoscenza, precari, ecc. Infatti, la percezione 
fin da subito e stata quella di un massimo di eterogeneita sia per quanto 
riguarda le figure lavorative che le tipologie contrattuali. Una situazione 
abbastanza anomala, quindi, che rendeva difficile utilizzare le categorie correnti 
d’interpretazione. 

Mi ricordo, ad un certo punto, ci siamo chiesti come uscire dalla divisione fra 
precari, lavoratori della conoscenza o freelance, senza dover necessariamente 
aggiungere un’altra categoria all’interno di questa cornice data. Inoltre, 
volevamo sapere se le varie definizioni di precariato, cognitariato, lavoratore 
cognitivo, lavoratore della conoscenza, creativo, sono in grado di aderire ad una 
realta composita ed eterogenea come quella di Macao, ma soprattutto quello di 
verificare se queste sono ancora delle categorie interpretative connotate da una 
forte valenza politica, specialmente in riferimento alia nostra mobilitazione. 
Quando abbiamo scritto lo statement del tavolo teoria-azione, ci eravamo posti 
come obbiettivo quello di confrontare queste posizioni, senza dover 
necessariamente aderire a nessuna di esse. Per noi non si trattava tanto di 
aggiungere un tassello alia discussione in corso, ma di trovare una differente 
prospettiva politica. Una visione in grado di uscire da un’impasse che, a nostro 
avviso, si era creata nel corso degli anni nelle rivendicazioni politiche di queste 
due ultime categorie. Pur restando reali - io sono sia precario che un lavoratore 
cognitivo, vero - nessuna di queste definizioni sembra infatti comprendere al 
suo interno quello slancio vitale, quella spinta soggettiva verso I’auto- 
affermazione e I’auto-posizionamento necessaria alia mobilitazione e, quindi, ad 
oltrepassare la propria condizione di asservimento per iniziare un nuovo 
processo di soggettivazione politica. 



Questo cambio di prospettiva sarebbe potuto arrivare soltanto attraverso una 
modificazione del nostro rapporto con la realta, una diversa relazione con i 
flussi economici, linguistici, tecnici e sociali. Non avrebbe mai potuto essere 
imposto dalla sola teoria del lavoro o dalle analisi sociologiche. In qualche 
modo, questa biforcazione era gia avvenuta, avevamo la sensazione che 
I’innovazione politica fosse certamente portata avanti dalle pratiche che 
avevano corso dentro e fuori Macao. A noi stava forse il compito di trovarne una 
narrazione adeguata, luogo di scrittura forte, perche in grado di rappresentare e 
quindi di formare coscienza. 

Perche I’abbiamo chiamata “auto-inchiesta”? 

Non credo ci si debba porre con I’intenzione di “orientare e politicizzare i 
percorsi di lotta” nei termini in cui ne hanno parlato Salvatore Cominu e Gigi 
Roggero . In questo caso si correrebbe il forte rischio di mistificare quella spinta 
soggettiva verso la mobilitazione che ha mosso le occupazioni in Italia negli 
ultimi due anni, con una qualsivoglia frustrazione o rivendicazione di cio che 
“dovrebbe” essere dato a priori, sia questo un bene comune o cultura come 
bene comune, e che va quindi successivamente politicizzato. Penso invece di 
intravedere in queste mobilitazioni un desiderio di creazione e invenzione di altri 
e nuovi mondi possibili, relazioni, modi di sentire e dire che sono affermativi su 
di un piano esistenziale e, quindi, politicamente molto forti di per se, a partire da 
se. Ecco, credo che questo desiderio di auto-affezione e auto-affermazione 
rappresenti una nuova forma di fare politica che reagisce ai codici e ai discorsi 
della sinistra rivoluzionaria, non per allontanarsene, ma per metterli in crisi e 
aprire cosi, assieme, nuovi corsi di sperimentazione. 

Hanno ragione invece Cominu e Roggero quando, preoccupandosi 
dell’autoreferenzialita di certe inchieste (“si parte da se e si arriva a se”), 
s’interrogano sull’effettivo orizzonte politica di questo tipo di ricerche. Almeno 
nel caso della nostra auto-inchiesta, mancano tuttavia, a mio avviso, uno scarto 
importante, cioe quello che fa della specificita di Macao non un limite dato, un 
gruppo chiuso, come quelli definiti da un particolare regime di 
contrattualizzazione o non, un settore (arte, cultura e spettacolo), o anche 
un’attivita specifica (il lavoro culturale). Invece, noi lo abbiamo detto piu volte, al 
“lavoro culturale” preferiamo pensare una “cultura del lavoro”, un desiderio di 
trasformazione del reale che mal si concilia con la politica della spartizione nel 
mondo attuale all’interno di possibility date (il lavoro della conoscenza o quello 
manuale, il lavoro subordinate o quello autonomo). 
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Anche alia luce di questa spinta politica, la contraddizione che sopra 
menzionavo, fra la ricerca di un processo di differenziazione (“La nostra politica 
e differente”) e il desiderio di un orizzonte illimitato (“Macao siamo tutti”), cessa 
di essere la somma di parti distinte, dove ogni differenza e parziale, per 
assumere la forza dell’invenzione di nuovi mondi possibili dove ogni spinta 
verso la differenzazione mantiene la qualita del tutto, ma da un certo punto di 
vista. Lo dicono le femministe della differenza sessuale, e lo diceva anche 
Deleuze, rileggendo Bergson, ma su questo ci torneremo piu avanti. 

Quando abbiamo iniziato a formulare il questionario d’inchiesta il primo 
problema che siamo posti e stato quello della definizione dei confini di ricerca, 
I’apertura verso I’esterno del processo politico rendeva difficile identificare una 
fascia o un gruppo immobile di riferimento, la decisione e stata quindi quella di 
considerare la parte piu attiva di Macao, quella che qui investe piu tempo, usare 
come riferimento I’organizzazione dei “tavoli”. Abbiamo definito i campi che ci 
interessavano: lavoro, percezione del tempo, educazione, situazione abitativa, 
welfare, debito, sostentamento e investimento individuale nella realizzazione di 
Macao. Non ci interessava molto la “composizione tecnica” di Macao, anche se 
in un primo momento avevamo pensato che i numeri delle statistiche potessero 
essere in qualche modo esplicativi. Eravamo consapevoli del fatto che non 
stavamo raccontando la “geografia” di un segmento lavorativo, ma ci trovavamo 
il compito e la sfida di raccontare le ragioni e i desideri che avevano portato un 
gruppo di lavoratori a mobilitarsi, un segmento mobilitato quindi, la cui forza di 
ricomposizione politica era data in primis dalla spinta soggettiva che aveva 
portato ad oltrepassare e ridiscutere ruoli e funzioni sociali. Non aveva quindi 
molto senso tentare di “spacchettare” e altrimenti “rimontare” il precariato, o una 
qualsiasi altra classe di lavoratori, nel tentativo di ottenere una nuova 
definizione identitaria. 



Questo significa ignorare o rinnegare la questione della classe? Tutt’altro, 
bisogna invece recuperare e far tesoro di quelle esperienze che ci hanno 
preceduto, ma in che modo? Prendiamo ad esempio il lavoro della conoscenza, 
anche se definizione alquanto problematica oggi. In una conversazione 


avvenuta qualche tempo fa, Sergio Bologna ci ricordava un passaggio 
importante nel processo di conricerca, e della doppia affezione implicata nella 
relazione fra il soggetto e I’oggetto della ricerca, che fino ad allora mi era del 
tutto sfuggita: “E vero che noi ci occupavamo del lavoro altrui, del lavoro 
operaio, ma nel farlo in quel modo liberavamo la nostra funzione d’intellettuali, 
quindi stavamo anche facendo un lavoro per noi stessi. E vero, noi ci 
occupavamo di fabbriche, mentre noi eravamo intellettuali, chiamiamoli cosi. 
Pero avevamo un duplice problema: quello di liberarci da questa funzione e 
figura sociale dell’intellettuale, e incominciare a definirci anche noi come 
‘lavoratori della conoscenza’, anche se allora non avevamo formulato bene 
questo problema, ma sta di fatto che la liberazione da questo ruolo abbastanza 
stereotipo dell’intellettuale passava attraverso un nuovo modo di concepire la 
politica.” 

Questo nuovo modo di concepire la politica passa necessariamente attraverso 
un processo di de-soggettivazione e produzione di nuova soggettivita politica. 
Vale tanto per I’intellettuale, I’operaio, I’immigrato, il lavoratore cognitivo o 
I’artista di turno. E questo slancio, contrazione e successiva distensione, il 
fulcro dell’azione attorno a cui possiamo tornare oggi a raccontare la 
formazione di una classe, una cultura di classe e quindi anche una lotta di 
classe? Ipotesi affascinante, varrebbe forse la pena indagarla ulteriormente. 


II tempo dell’agire 

Guardare al futuro per capire e agire nel presente mi sembra un’operazione 
sempre piu problematica, non solo da un punto di vista personale. Appartiene a 
quell’ordine d’idee che ha definito la mia generazione come “No Future”, e che 
fa della “carenza” il tratto distintivo delle lotte per la riappropriazione della vita. 
Non so se sono d’accordo. 



Quando a Macao ci siamo chiesti qual era il collante che ci ha spinto a 
mobilitarci, la motivazione soggettiva, credevamo fosse il reddito. Abbiamo fatto 
I’auto-inchiesta, 75 interviste. Pensavamo di titolare sul reddito, per comunicare 
quanto siamo poveri, ma il solo problema economico non era sufficiente a 
raccontare la molteplicita di spinte soggettive che ci aveva portato alia 
mobilitazione politica. Abbiamo invece costatato che il segmento mobilitato non 
era interamente composto da individui “respinti” o marginalizzati dal mercato del 
lavoro. Certo la precarieta resta, non solo apparentemente, una condizione 
preponderante nel sistema vita-lavoro di Macao (con il 13% degli intervistati che 
ha un reddito sotto i 500 euro, a Milano questo vuol dire poverta assoluta, a cui 
fa fronte un 18% superiore ai 2000 euro). Questo dato e in linea con le 
proiezioni delle statistiche ufficiali, e si affianca alia stratificazione della 
cosiddetta “classe creativa” secondo status, salario, garanzie (ove esistono), 
carico di lavoro, professione, ecc. Una “cartografia delle disuguaglianze”, 
quindi, che attraversa da dentro le varie professioni, i “mestieri creativi”, 
cognitivi e non. 

Cosa porta allora ad auto-organizzarsi una realta composita dal punto di vista 
professionals e ben diversificata da quello salariale? II dato piu significativo che 
e emerso dall’auto-inchiesta e I’investimento di tempo di un lavoro fatto insieme 
all’interno della mobilitazione. Ricordo che un amico di Macao, ma con idee 

























































































politiche molto diverse dalle mie, mi ha detto un giorno che in quasi vent’anni di 
politica di movimento, pseudo partitica o meno, non aveva mai assistito ad un 
simile investimento di energie e soprattutto di tempo in una mobilitazione. Per 
me questa affermazione suona doppiamente interessante. 

Da una parte, infatti, confrontandoci sui dati emersi dell’auto-inchiesta e 
cercando un titolo per il seminario di presentazione , abbiamo attraversato un 
forte momento di crisi “identitaria”. Una rottura e sospensione dei codici (i 
linguaggi) e delle narrazioni dominanti (cio che siamo e conosciamo). Questo ci 
ha portato a “sganciarsi” dai discorsi che fanno della precarieta il solo motore 
per le rivendicazioni collettive sui diritti sociali, e dell’auto-imprenditorialita 
I’unica misura (soggettiva ed economica) delle spinte verso la liberta di azione e 
I’attivazione individuale. Dall’altra, il ribaltamento di questi differenziali di liberta 
e coefficienti di organizzazione collettiva, ha per noi implicato “agganciarsi” a un 
nuovo processo di soggettivazione politica, che costituisse un primo importante 
vettore di uscita da quella “crisi di soggettivita” giunta ormai al suo apice con la 
crisi finanziaria e le mitologie pro e contro I’austerita economica ed esistenziale. 



Abbiamo intitolato il seminario di presentazione dell’auto-inchiesta di Macao 
“69.300 ore”, il dato piu “alto” in assoluto che ricavavamo dalle analisi dei 
questionari d’inchiesta. Questo tempo fa riferimento al monte ore investito in sei 
mesi da un campione di 75 lavoratori e lavoratrici, per dare corpo all’esperienza 
di Macao. Ci e sembrato quindi fondamentale “invertire” quel processo di 
soggettivazione basato sulla scarsita, in un movimento di “autovalorizzazione”, 
un’ontologia positiva delle nostre potenzialita e delle nostre capacity di 
cooperazione e produzione collettiva. Per fare cio abbiamo dovuto 
evidentemente riconsiderare il nostro terreno di lotta, e anteporre al rapporto 
denaro-conoscenza la questione del tempo, considerato come vero e proprio 
fulcro su cui investire e riconquistare, se non inventare, possibility di azione 
politica. 

Perche mettere al centra la dimensione del tempo? E ancora, perche fare 
inchiesta oggi e titolarla al tempo? Per approcciare un tema complesso e che 
conosco ancora troppo poco, non posso che partire dal racconto di 
un’esperienza personale, un episodio che un’amica, di cui mi fido molto, mi ha 
ricordato di recente. 

Dopo alcuni giorni di occupazione della Torre Galfa dovevo andarmene. Uno di 
quegli impegni improrogabili: motivi di famiglia, lavoro, drammi, non so, la vita 
cosi come la conosco abitualmente. Uscendo dalla torre, giu nel tunnel della 
metropolitana, percepisco un forte inquietudine data dal ritorno a un’esperienza 
della temporality che mi e consueta, una posizione prestabilita, fra altre, che mi 
stanno accanto, e con cui condivido passivamente lo stesso luogo e lo stesso 
tempo. Questa misura economica delle relazioni (valore di scambio), mi riporta 
all’ordine del “non avere abbastanza tempo”, ad un’economia del tempo, della 
scarsita, che mi costringe scegliere per esclusione. Allora questo per me voleva 
dire, il movimento politico, cio che ancora non puo essere, o la relazione vita- 
lavoro attuale, cio che e dato. 
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“A quale tempo vuoi appartenere?” questa e la domanda che mi sono fatto 
prima di tornare indietro. Sono tomato nella torre e la prima decisione che ho 
preso e stata quella di prendermi del tempo, o meglio, riprendermi il tempo, il 
tempo presente, la possibility di agire nel presente, non da solo, ma insieme a 
molti altri che con me avevano condiviso la stessa decisione. 

Penso sia proprio la condivisione del medesimo tempo che mi ha unito agli 
“altri” dentro e fuori Macao. Non la professione, la conoscenza o il linguaggio, 
perche quando ci siamo incontrati in realty non parlavamo lo stesso linguaggio, 
come forse non lo facciamo nemmeno ora, ma nonostante cio, la forza di 
produrre e agire nello stesso tempo e stata in grado di porsi come condizione 
necessaria alia ricomposizione sociale e alio stesso tempo di affermarci come 
differenza. 

Ho pensato che il paradigma di questa forza-tempo, di questa affezione ai molti, 
fosse simile a all’innamoramento. A volte mi sono chiesto se ci fossimo tutti 
innamorati di e in Macao; come abbiamo attraversato un momento necessario 
di rottura delle nostre narrazioni, delle nostre culture e delle nostre storie, quello 
che eravamo e non saremo piu, e ci apprestavamo a diventare qualcosa di 
diverso. II desiderio nato dall’incontro con gli altri e le altre ci ha spinto verso 
I’invenzione di nuovi linguaggi, significazioni e simbolizzazioni, pur mantenendo 
il ricordo presente dei nostri modi singolari di essere e di sentire. 

E allora? Allora dico affanculo il lavoro, la famiglia, le relazioni private, perche 
prima di tutto viene il movimento politico? No, sara piuttosto questo slancio 
vitale, che poi vuol dire la capacity di agire politicamente, ad irrompere anche 
nel mio lavoro, sui piano delle affezioni, nell’organizzazione dei miei luoghi e 
della mia via, e dall’attraversamento di questo tempo nelle mie relazioni 
nascera anche una figlia, cosi che poi cambiera tutto. 

Ripensando a questo episodio e all’auto-inchiesta di Macao, mi e tomato utile 
rileggere un testo di Deleuze, “II bergsonismo”, che ho letto e rielaborato alia 
mia maniera, cioe a dire, una maniera impropria, non filosofica, perche il mio 
articolo non e scritto per i filosofi, io non lo sono, ma prima di altri per i 
compagni e le compagne di Macao, con cui ho delle relazioni personali, quindi e 
anche un testo molto personale. Lo ripropongo qui in sintesi perche mi sembra 
attinente. 

Mi ha colpito in questo testo, scientifico e intuitivo alio stesso modo, la lettura 
che Deleuze porta, a partire dai concetti di Bergson, del Tempo (la durata) 
come “tempo non cronologico”, non lineare, cioe una concezione intensiva del 
Tempo non riconducibile alle dimensioni dello spazio. Quello che qui interessa 
Deleuze, e anche me, e il tempo come forza d’invenzione e creazione del 
mondo (la materia) e della soggettivita, come produzione di differenza, quindi 
produzione di soggettivita. 






NO 


‘II lavoro e morto, W il lavorol’ 



“Che cosa intende Bergson quando parla di slancio vitale? si tratta sempre si 
una virtualita sul punto di attualizzarsi, di una semplicita sul punto di 
differenziarsi, di una totalita sul punto di dividersi: I’essenza della vita [il Tempo] 
e di procedere per ‘dissociazione e sdoppiamento’, per ‘dicotomia’”. Vediamo 
allora, insieme al filosofo, che il problema del tempo e anche il problema della 
produzione di differenza, non la sua misura astratta, e la produzione di 
soggettivita ha luogo all’interno del tempo, vi e immanente. In definitiva, porre il 
problema del tempo significa porre anche il problema della soggettivita. Questo 
mi sembra gia molto rilevante. 

Ora, secondo questa filosofia del tempo, come si costituisce la soggettivita? La 
soggettivita si costituisce, si differenzia, a partire da un rapporto, una risonanza 
fra il presente (I’attuale) e il “ricordo del presente”, la memoria (il virtuale). II 
passaggio mi sembra molto affascinate e anche importante. II ruolo della 
memoria, infatti, contrariamente a quanto pensa la psicologia, non consiste in 
un movimento a ritroso dal presente al passato (un prima e un dopo), ma 
inversamente nell’essere motore dello scarto necessario a una continua 
creazione e invenzione. 

Un ribaltamento dei termini stessi della nostra percezione, quindi, quella con cui 
abbiamo aperto questo paragrafo dedicato al tempo. Deleuze ci suggerisce che 
per agire sul nostro presente, per formare coscienza, piuttosto che guardare al 
futuro, bisogna pensare una memoria del tempo presente. “La durata [il Tempo] 
e essenzialmente memoria, coscienza, liberta. Ed e coscienza e liberta proprio 
perche e prima di tutto memoria”. 

E qui dalla filosofia ritorniamo a noi, perche questo e il mio argomento, il tempo 
presente e la nostra auto-inchiesta, che ora propongo di considerare come una 
“memoria del tempo presente”, quella durata necessaria alia produzione di 
differenza. 

Una memoria che e anche anticipazione del futuro, perche suggerisce la 
capacita di agire, di produrre discorsi (la nostra conferenza), segni (i diagrammi 
sui video) e forze di soggettivazione (politica). Una memoria che per me vuol 
dire avere coscienza di cio che e successo tornando dal tunnel della 
metropolitana, quando siamo partiti, alia torre, quando ci siamo incontrati, e 
durante I’auto-inchiesta, quando in definitiva ci siamo conosciuti, cioe abbiamo 
preso coscienza di se. 



Resta ancora tutta da determinare, in realta, la natura di questa differenza; 
accusa che, anche se in maniera benevola, spesso mi e stata rivolta da amici, 
soprattutto tedeschi, sentendomi parlare di Macao con grande entusiasmo. 

Ora, provo a definire i suoi tratti, che sono anche la specificita della lotta di 
Macao, e fondarla sulla concezione del tempo di cui accennavamo sopra, con 
I’aiuto di qualche comparazione. 

II riferimento va da subito a due grandi dicotomie che hanno segnato la storia 
del lavoro e dei processi di lotta, cioe la determinazione marxiana per 
eccellenza dell’antagonismo basato sulla differenza fra “valore d’uso” e “valore 
di scambio”, e quella portata dai movimenti post-Sessantotto fra “tempo di vita” 
e “tempo di lavoro”. 

Entrambe alia loro maniera, misure di una differenza fondata sul tempo, sono 
oggi in profonda crisi e si rivelano incapaci di leggere e generare nuovi processi 
di lotta e di soggettivazione. Perche? Possiamo riassumere I’impasse di queste 
misure “storiche” del lavoro, nella subordinazione che esse instaurano fra 
un’ontologia del tempo e la dimensione dello spazio, detto in parole povere, 
nell’intendere la differenza fondata sul tempo nei termine propri alio spazio, cioe 
come un “fuori”. 

A rendere conto di questa crisi, io credo, bastino due delle affermazioni che, 
giustamente, ricorrono con maggior frequenza nella buona sociologia del 
lavoro, vale a dire quella dei post-operaisti italiani. La prima: “II capitalismo 
finanziario afferma il dominio assoluto dell’auto-produzione del valore”; la 
seconda: “Nel capitalismo contemporaneo il tempo di lavoro ricopre interamente 
il tempo di vita”. Non entro qui nel merito di queste due formule, che tanto 
spazio hanno gia trovato nella letteratura di riferimento, mi interessa 
semplicemente sottolineare come entrambe descrivano con precisione 
I’impossibilita di fondare la “differenza” su di una esteriorita, un fuori appunto, 
sia questo il tempo di vita “oltre” il lavoro, o il valore d’uso (determinate dal 
lavoro vivo) contro I’autovalorizzazione del capitale finanziario. Per strade 
diverse, entrambi gli enunciati ci portano alia conclusione che nel capitalismo 
contemporaneo “il negativo, la differenza, non ha piu alcuna esteriorita su cui 
fondarsi”. Non si ha piu la misura per determinare lo sfruttamento, (la differenza 
fra valore e valore d’uso), non si ha piu la misura per fondare un’etica (del 
lavoro o della vita). 

Certo, uso I’espressione “nel capitalismo contemporaneo”, dove se non qui, il 
tempo in cui ci troviamo, e non altrove. Ma non vorrei dare I’idea di un’univoca 
determinazione eterodiretta della relazione fra tempo e lavoro, sarebbe un 
grande errore, ricadremmo allora nella stessa misura da cui pensavamo di 
essere usciti. La relazione di mediazione fra tempo e lavoro e sempre un 
processo ambivalente, puo essere determinata dal rapporto di capitale tanto 
quanto dal conflitto aperto dalle mobilitazioni dei lavoratori. Pensiamo ad 
esempio al desiderio di “tenere insieme lavoro e vita” emerso chiaramente con 
la femminilizzazione del lavoro e la pratica delle relazioni portata avanti dal 
movimento delle donne. O anche, il paragone fara drizzare i capelli a molte, ma 
non importa, la rottura col tempo-misura del capitale attuata a suo tempo dai 
movimenti operai, che rovesciavano la subordinazione in autovalorizzazione, 
proprio quella che Negri in un libro ormai quasi dimenticato chiamava, con 
un’espressione forse non troppo felice, “tempo-potenza”. 


























Come allora determinare una nuova differenza nel momento in cui “il fuori” dal 
capitalismo e un miraggio, il “puro” tempo di vita inesistente e la classe operaia 
defunta? Certo, abbiamo la differenza sessuale, una libera differenza femminile 
e, forse, anche una libera differenza maschile. A me personalmente la 
sessualita come paradigma della differenza non basta, o almeno non mi e 
sufficiente. Cio nonostante la considero un importante punto di partenza. 
Deleuze ci dice che la differenza va trovata immanente al tempo, cioe bisogna 
pensare un’esteriorita temporale, “una esteriorita interiore”, di qui anche la 
difficolta di identificare il suo paradigma politico e I’importanza della relazione a 


II titolo di questo paragrafo fa il verso scherzosamente alia nozione di “lavoro 
vivo” e ai paradossi della teoria marxiana del tempo. Se la vita e interamente 
messa al lavoro, allora produrremo la nostra differenza internamente al lavoro 
stesso, ma fra due nature di lavoro differenti, una morta, defunta in un tempo 
vuoto, e un’altra che e invece produzione di vita, di relazioni, di sociality e, 
innanzitutto, soggettivita. 

Emerge chiaramente dall’auto-inchiesta un senso di forte sfiducia nei confronti 
del lavoro, quello misurato dai codici dell’economia, dalle relazioni valorizzate 
come human resources, quello delle Industrie creative che appaiono sempre piu 
chiaramente come luoghi dell’antiproduzione (“perche il capitalismo fa 
I’economia, ma distrugge la societa”). La mobilitazione di Macao parte appunto 
alia ricerca di una diversa forma di divisione del lavoro e organizzazione della 
produzione, lo dimostra bene il taglio assunto la nostra ricerca. Essa mostra lo 
“spaccato” di un’organizzazione produttiva, quella di Macao, che ha ad oggi 
raggiunto dei gradi di complessita e sofisticazione decisamente elevati. E, 
quindi, piu simile a quella e I’inchiesta su di un’industria specifica rispetto a 
I’inchiesta fatta sui giornalisti precari, per intenderci. 

Alio stesso tempo, come luogo di lavoro, Macao si discosta dall’organizzazione 
del lavoro, cosi come la conosciamo in un’industria o in un’azienda, dal 
momento in cui questa rimane legata ai modelli soggettivi ed economici 
esistenti. Qui precisamente, io credo, risieda la differenza e la specificita di 
Macao in confronto ad altre lotte dei lavoratori dello spettacolo: la prospettiva 
del precariato riferisce, infatti, a un’implicita separazione fra I’oggetto del lavoro 
(il giornalismo, lo spettacolo, I’arte, ecc.) e le condizioni del lavoro (i diritti 
sociali), mentre organizza le lotte soltanto attorno la seconda. Poco importa 
allora cosa si sta producendo se le condizioni di lavoro sono soddisfacenti? Non 
mi sembra piu praticabile I’agire in questa maniera, specialmente dal momento 
in cui tendiamo a non separare il lavoro dalla nostra vita. Possiamo forse 
appagarci di una vita “garantita” (nel salario, nella cittadinanza, nel diritto)? Per 
alcuni e certamente vero, ma questo da solo io credo non basti. 
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Nei modi di azione e organizzazione di Macao non c’e separazione fra 
produzione e mobilitazione collettiva, vale a dire che la produzione estetica (di 
segni, discorsi, immagini, ecc.) e la produzione etica (di relazioni e soggettivita) 
ha immediatamente il carattere di lotta. Ecco, mi sembra il punto fondamentale 
da sottolineare: in Macao la produzione (etico-estetica) coincide con la 
mobilitazione politica. 

Noi, per questo tempo liberato, questo tempo assieme, abbiamo voluto usare la 


parola “lavoro”, non la parola “attivita”. II lavoro ha un’altra dignita e noi 
pensiamo che stiamo lavorando a Macao. La sociologia del lavoro ci dice che 
lavoro e solo quell’attivita legata al salario, al reddito, quindi al tempo-denaro. 
Bene, vogliamo pensare un’altra idea di lavoro, e stiamo quindi provando a 
inventarcela. 

Dal momento in cui lo “spirito” di Macao e fortemente legato alle forme della 
produzione e del vivere sociale, esso puo aprire alle possibility di pensare la 
mediazione fra tempo e lavoro non separatamente dalla relazione di capitale 
(come un’autonomia dell’estetico), ma internamente ad essa, come relazione di 
conflitto (un’estetica confliggente). Qui non mi riferisco alia semplice produzione 
di lavori d’arte, ma piuttosto a un’esperienza etico-estetica del lavoro, in cui le 
relazioni di lavoro sono relazioni forti, vere, proprio perche relazioni di lotta. 

Per fare cio, Macao promuove il proprio paradigma del lavoro concepito su di 
un “modello estetico socializzato”. A questo proposito potrebbe essere 
interessante rivedere la lettura di Lazzarato sulle trasformazioni della 
produzione estetica nel post-fordismo. Per essere utilizzato il modello estetico 
(autore/riproduzione/ricezione) richiede una doppia trasformazione: “In primo 
luogo, i tre stadi di questo processo di creazione devono essere 
immediatamente caratterizzati dalla loro forma sociale; in secondo luogo, i tre 
stadi devono essere intesi come I’articolazione di un vero e proprio ciclo di 
produzione.” 

Non e solo una coincidenza che questa particolare forma di mobilitazione, che e 
“lavoro” e lotta alio stesso tempo, abbia luogo oggi proprio in Italia, una nazione 
dove la cultura, piu di altrove, e stata sistematicamente distrutta (dentro e fuori 
le istituzioni) nel corso degli ultimi trent’anni. 



Punto interrogativo 

In conclusione a questo testo poco scientifico, ma molto sentito, una domanda 
aperta ai compagni e alle compagne di Macao. Cosa c’entra la “nostra 
differenza” - che e il nostro lavoro e il nostro conflitto - con il concetto di “diritto 
vivo” dibattuto in questi giorni su scala nazionale fra la rete dei teatri occupati, e 
che, mi sembra, “in qualche modo” tenta di legittimare un’azione di rottura 
politica con formule prettamente giuridiche? 

E una domanda che mi pongo da tempo, e alia quale non ho trovato ancora 
risposta. Capisco che il termine sia permutato da quello di “lavoro vivo”, ma se il 
lavoro pud essere “vivo” proprio perche produce vita e soggettivita, che questa 
essenza venga riconosciuta anche al diritto mi sembra francamente un 
paradosso, al pari di quelli temporali in Marx. 

In questa, altra, impasse del mio punto di vista e di essere in Macao, mi aiuta 
pensare due affermazioni di Lia Cigarini, un’avvocata per giunta, a proposito dei 
rapporti fra diritto e politica. “Ora mi chiedo se i codici del diritto e quelli della 
politica non siano tra loro indipendenti e addirittura incompatibili. In tal caso si 
trattera di sottrarre alia colonizzazione (sempre piu invadente) del diritto tutto 
cio che concerne il mondo vitale, il vivente.” 

Questo pensiero mi sembra forte, non tanto perche mette all’erta dal 
commettere errori strategici, anche se questo in alcune occasioni pud essere 
vero, ma piu che altro perche sottolinea a ragione, grande e giusta, come il 
diritto mal si concilia con la produzione di nuova soggettivita. La politica fa la 





soggettivita, mentre il diritto, come anche I’economia, entrambe grandi forme di 
misura, la “disfanno”, cioe bloccano il suo movimento. 

II pericolo di ripiegare su forme di vita, di relazione, di pensiero date o 
legittimiate a priori, vale a dire, legittimate “da fuori”, dallo Stato o chi per esso, 
e sempre in agguato - lo e oggi a Macao - ma in questo punto io vedo anche 
I’apertura a nuove possibility per una piu profonda rottura, e una fuga in avanti. 

Berlino, aprile 2013 
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